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OJ/ is exc/(4sitf<'yy ana o/isvAtle./y au^, lo ara<'.tou^9iess, 
nieitcifu/'fiess a/Mt wa/ti>e/j ol me v/niU/io/'enf, 0'MU(^re<ierU 
a^w ow/Uscm-nf CSS^^^^^^^eas^^^ a.nf/sff/f/^/io9t^ on 
my awr/c <u nva> (min^ /i'i(ese'/i'l<>^. 
Q/pt^j, /i/fc<)^U'ftA/esl f/fmev/^'aft^^s a^'/M/<lee/msl ai^<ifi£u<ie 
at^, dim fo- my it^/uei^ea su/ie/tmior, zy ro£. QXamil Q/UjiMiin 
m/w M^fowea me wfM a///fvssin/e /wi/t ('n m^- com^^f/efrlcn o^ 
C^ am f'mm^^'/ue/y oo/me<t fo a// my leae/i^^rs o^ m^^ 
J/je^hct^tmerU w/io a/warn i^emAn/H^^l ii^.ry awcm/e aiul 
a£fectiona/^e ^o mej es/iecra//u, c7^o£. QyfJfan 
amo ctaiie me an o/i/tO'j(/ajt.f/u lo aioi^/c t-fi, me ^ H'euKil 
'^eii^e/o^iimefol OWi/^/^O't^ifu s K/roiect on * G/acf^cltcen^ 
tn^aae o^u tn^e Q/fleo-A l^ fne •:ytea€'lli'0^'n o-i i857 ^ 
rm^f/i a/u/ wootcaituitotcj^ 
CTee'TV QyMo-o-6^U a/ui ^Q/)r. Oyft. i ^ . (S^inaA 
a//w a/uHT/us e'/i^-<)uj(aae</ me ^o cont./i/^-^- my uiorJc, e<i'j(/y. 
C'Mu ^Aa^nHfa/tiess are a/so aae lo [yJ'y-. ^Ta^/Utt zzia^a, 
Qy am a/so ara/eJi// /o m^. aa^/w/ff'^ies atu/ sfaift op 
\::x)<t'ii^ul-tclicm, {^Jeo^v-a'Ttil ana ils /f/yrary, Oyttuu^lutiM^ 
C^fcad S<^"^^»^y^ O^i/'^^/^//, Cf^^/i^-ar/i; C^efn^inar 
U^x/i'if^iSi^uy/i, Off l/xin/c:> u«m/a meofi, a sma// t/nWia pof 
Qy uifM£p^d au4'Uu fJc/i<U/l^() ntenUvn m^, 9v<iw^,i o-i 
^e,tu^'y f'y^W/f(^.s,Qyfti^. Q/K. oMuAid C^/l, Q/vtr. oKkalid 
Q^%<i'nUfn a/td co//e</at/es O/fCft. OfalpioUa'A Qfaipi ffru/ 
G/ a/so ^Aoii/c. nfy-ed oA/adeem O^a^nvi, 
Wlaie^A (S%icA/(i, OW^x.{i/ oymavn, CT^ed OS^afc 
C^UiA<wnj<^.Q/fl. QKa/€^mi(//aA, oya^/^CSd^calcSKhan, Q^ed 
QAiAi/r^ Q^f/c a/vd oAf-aAeit O/luMiiti lo'f uietr <//(Aiai4f<tfde 
eiico^i^t<taent^.fU a/id su/i/wr/ udie-Hetier j^e<f(ff'-red. 
Qy mU/i ^ a^r^rf/ w u sivt^^.re ma/iAs lo- my- <^ «^o^ W .^^ ^ 
conihistlon of t/Ui wor/c. Cy am euHod/u f/iat^ifcfi/f to 
(^fy^ed (3fAad QTCaa^a-'n, (yfontnd O/h^. ^-ytobii^uHil foy 
t/ie^,it Aec/i a/u/ co-o/i-e-jfit/io ji,. 
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f^  My ffya/e/ff///i<fji,/c.i <//<' <t/.w </f/<' /<> nry e/ai'-r /nt<)/Jmi«i 
f^n M4',. 
/'<t^/ie'i< 2f<ix^i C7'iie,d OW/i Oynvurn <f H,</ nto^/i^^t^ 
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Cfam dajiAfu/ /.o o4{'^. C^i/ni./ QK<il<tni cMicaJ 
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/iHr<len^^</ wU/t f/te "^v mfufUr /-ly/H.mjf work, <fcce^i/ea ntm 
r^^iu^'Sl^ ^ /^y/ie me /(m-ie-H,/ Utesf.}. 
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stt^64,e ("~ n<tn em so /o/uf </.i ne .U'jff'iie.iJ 
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INTRODUCTION 
The 19th century in India is marked with great 
political, social and religous reform movements. This 
century is of crucial importance because, the English 
after completing hundred years of their conquest had to 
face a serious challenge by the Indian people in 1857. 
During this century a number of great persons were born 
who left their marks on the annals of the time. 
Particularly, among the Muslims, we find a number of 
great personalities such as Shah Abdul Aziz Shah 
Ismail, Maulana Fazle Haq Khairabadi, Maulana Qasim 
Nanautvi, Sir Syed Ahmad Khan, Rashid Ahmad Gangohi and 
others. In the present work special attention is on 
Maulana Qasim Nanautvi who played a distinguished role 
during the 19th century in the field of religious and 
social reforms, politics and promotion of traditional 
education at Deoband. During the course of study on 
Maulana Qasim, I noted with considerable surprise that 
there had been a galaxy of ulama who had been active 
during the century. They were men of wisdom, 
understanding, farsightedness and had a broad outlook 
with a considerable degree of tolerance for other 
religions. Undoubtedly, they were extremely orthodox in 
the performance of their own religious practices and 
obligations; they did not allow unreasonable criticism 
and malignment of their own religion by others. They had 
the deep knowledge of other religious scriptures 
specially of Hinduism, Christianity and Judaism. This 
aspect of their knowledge comes to light during the 
religious debates that took place before and after the 
rebellion of 1857, which was largely encouraged by the 
British officials, to fulfill their political 
objective. The scholarship of the ulama reveals the 
inner strength of the traditional education system 
imparted through the maktabs and madrasas of the period. 
These educational institutions though lacked in modern 
educational system, modern sciences, were, 
nevertheless, capable of producing educated and learned 
people who could understand the meaning of the 
conquest, the meaning of rulers, and the consequence of 
the foreign domination. This aspect is very clearly seen 
during the rebellion of 1857 in which the ulama, 
including Maulana Qasim Nanautvi played an important 
role in organising the pleople to fight against the 
alien rule. 
Maulana Qasim Nanautvi as may be seen, from 
chapter-I, was born in a jagirdar family of Saharanpur 
in 1832 A.D. - just after about 29 years of the British 
conquest of Delhi. The people of every class in and 
around Delhi were not fully reconciled with the British 
conquest. The so-called Wahabi Movement led by Syed 
Ahmad of Raibareilly had suffered a serious set back in 
1831 at the battle of Balakot, where the leader died. 
Maulana Qasim's birth almost coincides with the death 
of Syed Ahmad Barelvi. The movement which Syed Ahmad 
Barelvi had initiated was mainly direted against the 
British. Through his meetings and writings, Syed Ahmad 
Barelvi had been able to create an anti-British 
consciousness among the Indian Muslims particularly the 
Muslims of North India. Syed Ahmad Barelvi in his 
mission to obtain the support of the Muslims for the 
stipulated cause against the British is also reported to 
have visited the important towns and villages of western 
Uttar Pradesh i.e. Meerut, Muzaffarnagar and Saharanpur 
districts.-^ The family history of Maulana Qasim 
indicates that his father Shaikh Asad Ali was also 
greatly influenced by the jihad movement and the 
ideology of Syed Ahmad Barelvi. The education of 
Maulana Qasim in madrasa Rahimiya at Delhi largely 
supports this assumption and later on Maulana Qasim's 
close association with the family of Shah Abdul Aziz 
strengthens this point of view. However, after having 
the completion of his education, Maulana Qasim Nanautvi 
is seen to be engaged in educational- pursuit. He had 
been greatly influenced by Haji Imdadullah and perhaps 
Qeyamuddin Ahmad, The Wahabi Movement in India 
Calcutta, 1966, p. 28. 
See also Tara Chand, History of the Freedom 
Movement in India, reprint. New Delhi, 
1990.vol.2, p. 23. 
under his influence, he had taken a leading role in the 
rebellion of 1857. Maulana Qasim had a greater advantage 
in organising the people in Saharanpur district owing 
to the British East India Company's land revenue policy 
which had adversely affected the land holders of the 
region a majority of them being Muslim. One of the 
adverse consequence of these regulations led to the 
great sufferings of Muslim gentry which subsisted on 
madad-i-maash grants and maintained mosque, madrasas and 
Khanqahs. The growing discontent among the Muslims in 
the region is evident from the revolt in Bareilly in 
1816. William Bentick's so called social reforms added 
fuel to the fire which led to the rebellion of 1857. 
Maulana Qasim Nanautvi's participation in 1857 thus may 
be seen in this background which was an attempt by him 
2. Asiya Siddiqi, Agararian change in a Northern 
Indian State. Uttar Pradesh (1819-33), London, 
1973, pp. 128-29. 
See also, Francis Buchanann, An Account of the 
Districts of Bihar and Patna in 1811-1812, 
reprint, New Delhi, 1986, Vol.1, pp. 560-61. 
to overthrow the British rule and to re-establish Mughal 
rule in India. In this connection Maulana Qasim's role 
decisive to persuade the Muslim intelligentsia to plunge 
into the rebellion as may be seen from his speech in 
the Majlis-i-Shura (Chapter-1). 
It appears that the ulama of 19th century, by and 
large, retained the traditional system of basic 
education in the art of warfare also. Their stiff 
resistance to the British forces in Thana Bhawan with 
the conventional weapons and resort to the guirrella 
warfare by Maulana Qasim Nanautvi indicate that the 
ulama were quite dexterous in the use of Sword and Pen 
with equal competence. 
The causes of 1857 are too well known. Maulana 
Qasim's inability to checkmate the British forces in 
Thana Bhawan and Shamli can not be attributed to his 
lack of courage and organisation. Maulana Qasim was 
simply an actor in the drama which was being played at 
that time. He had not vast resources at his disposal to 
fight against the mighty British forces. 
After the shattering consequences of 1857 many 
ulama found solace in promoting traditional education as 
they thought that it was the only way to protect the 
community. Maulana Qasim Nanautvi was also one of them. 
The approach of Maulana Qasim Nanautvi and other ulama 
over the issue was, however, different. While other 
ulama concentrated on education of Quran and hadis in 
their madrasa which were opened throughout the length 
and breadth of north India at that time. Maulana Qasim 
Nanautvi's approach to the problem was different. He not 
only helped in the establishment of educational 
institution of high standard but also nurtured them 
such a way so that they, students after completing 
education could be able to stand on their feet with 
confidence. His educational institution which came to 
be known as Darul-ulum Deoband was based on the people's 
support. It was his idea that Darul-ulum should not 
receive any patronage from the government or the other 
elites that is, Nawab's, Raja's. Zamindar's etc. In 
this way Maulana Qasim was able to lay the foundation 
of an educational institution which was to survive on 
the support of the peasantry of the region and other 
working class people. Thus Darul-ulum became an 
institution of the peopel which was run by the people, 
funded by the people and supported by the people. 
The founders of Darul-ulum DeoJband under the 
influence of Maulana Qasim Nanautvi adopted a clear cut 
policy not to include modern sciences in the curriculum 
of the Madrasa. It did not mean that Maulana Qasim was 
not aware of the changing political and social 
conditions of India. Later events indicate, as may be 
seen, from chapter II that the Maulana was fully aware 
of the efficacy of modern education. But the main 
concern of the Maulana was that adopting modern science 
and education along with traditional education at 
Deoband would jeopardise the quality of traditional 
education and students would neither acquire perfection 
in either of them. Moreover, he was of the view that the 
priority must be on the teaching Quran and hadis and 
other traditional sciences to the students in Darul-uluw 
so that Islamic culture and religion could be protectd 
by the student against the growing onslaught on Islam by-
Christian Missionaries and later on, under the British 
patronage, by the Arya Samaj. 
Maulana Qasim Nanautvi to a great extent 
succeeded in this objective. But as may be seen from 
Chapter-Ill that he was trapped by the British 
diplomacy to the religious debates and consequently much 
of his time was wasted in the defence of religion 
against the distractors of Islam. Chapter-III indicates 
that Maulana Qasim was deeply involved in social 
reforms also. He was a great protagonist of widow 
remarriages among the Muslims. Maulana Qasim's crusade 
for widow remarriages among the Muslim was not a new 
phenomenon. Earlier, it was Syed Ahmad Barelvi who had 
preached for this among the Muslims. It indicates how 
the Muslim society in India had been adversely affected 
by the prevailing Hindu concept among a section of Hindu 
Society in opposing widow remarriages. It seems that 
this evil had silently crept into Muslim society 
particularly among Muslim gentry during 18th and 19th 
century. It is why from the time of Syed Ahmad Barelvi 
to Maulana Qasim Nanautvi which covers about half a 
century this evil continued. With the effort of the 
Maulana, the Muslims were aroused, and widow 
remarriages among them became a normal feature. In 
connection with the widow remarriages, there was 
another social evil of not allowing the women to their 
legal inheritance in the landed property. This evil had 
crept into Muslims under the influence of Rajputs and 
other land holders. 
Maulana Qasim's indulgence in the debates with 
Christian Missionaries is too well known. Maulana Qasim 
involved himself as may be seen from chapter-Ill. It 
will be seen how Maulana Qasim was responding to the 
Christian Missionaries' propaganda. He took parts in 
the debates only for the sake of the defence of Islam. 
At the same time it is noteworthy that while in the 
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beginning there were a number of debates between 
Muslims, Christians and Hindus. Graudally participation 
of Christian Missionaries declined and there were a 
growing number of debates between Arya Samajists and 
Muslims. As far as the religious debates are concerned 
they had two consequences. First, from the academic 
point of view, it provided great stimulation to Muslim 
intelligentsia and the Muslim common man, a feeling of 
joy and happiness that Maulana Qasim Nanautvi was the 
true defender of the faith. Belief of Muslims, in their 
faith became stronger, but, at the same time, it also 
provided the seed of indifference to Christianity and 
Hinduism and later generations of Muslims became almost 
alien to the knowledge of these two great religions. 
This was a great loss to the Muslim community and Islam. 
The object of Maulana Qasim Nanautvi had never been to 
alienate the other religious community from Islam, as, 
he and Rashid Ahmad Gangohi held a secular outlook in 
national policies. It was on the behest of Rashid Ahmad 
Gangohi that the Deoband school joined Indian National 
Congress-^ from the very beginning and opposed Sir Syed's 
3 Tara Chand, Vol.2, pp. 384-85 
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policy of loyalism to the British rulers. The 
foundation of secular ideas laid by Maulana Qasim 
Nanautvi and Rashid Ahmad Gangohi were maintained by 
the subsequent generations of Deoband in the freedom 
struggle of India. 
The second aspect of these debates gradually 
supported the separatist elements within the Muslim and 
Hindu community. So far as the Muslims were concerned, 
their religious fanaticism was exploited by the modern 
educated politicians. As long as Maulana Qasim Nanautvi 
and Deoband was concerned it abstained from communal 
politics and remained committed to the nation building 
through active participation in the freedom struggle of 
India. However, due to the British diplomacy a small 
section of the ulama had become opposed to Maulana 
Qasim Nanautvi's outlook, and Deoband School, for their 
stand on a common platform to fight against the British 
imperialism. After the death of Maulana Qasim Nanautvi 
this section of the ulama became effective to some 
12 
extent owing to the increasing secterianism. Deoband 
school was now increasingly called as centre of Wahabis. 
The Sunni Muslims, due to British diplomacy, originating 
from the second half of the 19th century was divided 
into two rival factions i.e. Barelvis and Deobandis. By 
and large, the former supported the British and the 
later opposed the British policy. Apart from this 
division the other aspect of this religious debates led 
to widening chasm between Shias and Sunnis. 
Maulana Qasim's letters published in Fayyuz-i-
Qasmia, Maktubat-i-Qasmia, give a clear idea about the 
growing Shia-Sunni differences in the second half of the 
19th century as may be seen in chapter IV. Maulana Qasim 
Nanautvi was extremely orthodox in his religious 
interpretation and always sought guidance from Quran and 
hadis on religious disputes. Being a great scholar of 
Arabic language and .having command over the Arab 
history from the earliest time to the rise of Islam, 
Maulana Qasim was in a position to interpret the Quranic 
verses and hadis in their true perspective. It is why 
13 
that on the very delicate issues like, Caliphate, 
Marriages with Shia women, tragedy at Karbala, Yazid and 
his faith, intercession of Ahl-i-Bait for passage to 
paradise, Fidak etc. have been explained at length with 
great caution. Although, he does not condemn the Shia 
faith outright, yet, from his writings (though it is 
very guarded) it becomes amply clear that he does not 
approve of many practices which the Shia Muslim observe 
and he considers them as innovations. 
Maulana Qasim's writings on Shia's were 
naturally not welcomed by the Shia community in India. 
Consequently, Shia and Deoband School gradually drifted 
away from one another and wasted their energy in 
producing literature, to defend their religous outlooks. 
By the time Maulana Qasim Nanautvi died the 
British diplomacy had succeeded in splitting the Muslim 
community in various secterian groups. The Shia's were 
already a distinct group of the Muslim community in the 
past and had been maintaining a close social 
14 
relationship with the Sunnis. Marriages between Sunnis 
and Shias became lesser and lesser. Similarly, the 
growth of Deoband and Barelvi School weakened the 
Muslims solidarity. To reduce the influence of Maulana 
Qasim's ideology the British promoted the institution at 
Bareilly. The differences between the Deoband and 
Barelvi Sunni Muslims on frivolous issues became more 
important than the basic teachings of Islam ordained in 
Quran and hadis. Not only that, to further divide the 
Muslim community of North India, the British diplomacy 
succeeded in pampering a section of Sunni Muslim in 
Punjab to preach and propagate a new ideology within the 
framework of Islam but departing from the basic faith on 
the Prophethood. The new faith thus, emerged at Punjab 
at Qadian under the leadership of Mirza Ghulam Ahmad. 
This sect was supported by the British through land 
grants, award of scholarship for higher modern eduation 
in England. 
15 
Ironically, similar situation was created by the 
British diplomacy in encouraging debates between Arya 
Samajists and the Muslims. Maulana Qasim Nanautvi being 
a very sensitive person, committed to his faith, was 
unconsciously dragged into vortex of British policy. On 
the other hand, perhaps Swami Dayanand, the founder of 
Arya Samaj and his followers, also did not visualize the 
game of British politics in inciting such religious 
debates. The sensibilities of the Deoband School was 
hurt along with the whole of Muslim community when 
Dayanand' s Satyartha Prakash was published with 
disparaging remarks on Islam, Prophet Mohammad and the 
Muslims. A few years earlier, William Muir, the 
Lieutnant Governor of U.P. had also published a highly 
provocative book The life of Mohammat. At that time it 
was Sir Syed Ahmad, a loylist, who had felt so much 
hurt that he decided to write an answer to Williajn 
Muir's book. Thus the Khutbat - i-Ahmadiya came into 
existence. Dayanand Saraswati was not a Lieutnant 
Governor. He was considered to be a saint and leader of 
16 
the Hindus. It is why, when the Satyartha Prakash 
gained its circulation, it hurt the feelings of the 
Muslims and they began to challenge Dayanand for his 
writings and speeches denouncing Islam and the Prophet. 
Maulana Qasim was pursuing Dayanand with the same 
spirit, with which Sir Syed had written Khutbat-i-
Ahmadiya. Maulana Qasim's challenges for debates with 
Dayanand at Rurki and Meerut may be seen in that 
background. Maulana Qasim did not believe that Hinduism 
and the ancient scriptures, Vedas, were false. In his 
sppeches delivered at Rurki and Meerut he had cited 
numerous example from Vedic literature to prove that 
the basic teachings of Vedas and Islam are identical 
especially Pantheism was the essence of Vedic 
literature and Islam. He, however, held the view that 
through the passage of time, Hindus, like other 
religious groups, had also departed from the basic 
teachings of Vedas as they have become idolatorous. 
Although Maulana Qasim was not opposed to Hinduism, his 
criticsim of Dayanand and his writings on Islam were 
17 
regarded as criticism on Hinduism. A section of Arya 
Samajists during the last quarter of 19th century and 
the beginning of 20th century remained active in anti-
Islamic propagand on the basis of Satyarth Prakash. 
During this period Maulana Qasim and later on his 
followers had to waste a lot of energy and time in 
countering their propagandas. The natural corollary of 
such attempts by these two religious groups did not 
bring any good to Islam or Hinduism. Unfortunately, it 
widened the gulf between the Hindus and Muslims. The 
Muslims were now increasingly being mentioned by Arya 
Samajists and like-minded people among Hindus, as dirty 
men or malich and followers of a barbarous religion. 
Religious differences between the Muslims and Hindus 
thus went on increasing in the first quarter of the 
20th century especially when the British diplomacy 
struck another success by weaning away a section of 
Muslim elites who laid the foundation of Muslim League 
in 1906. However, the seed of tolerance and secular 
ideas which Maulana Qasim and like minded persons had 
18 
sown at Deoband was transformed into an anti-communal 
ideology. And in the 20th century until India became 
independent the followers of Maulana Qasim Nanautvi 
contributed richly to the freedom struggle and in the 
foundation of a secular India. 
19 

CHAPTER -I 
A. BIRTH AND EARLY EDUCATION 
Mohammad Qasim Nanautvi was born in 1832 
A.D., at Nanauta district Saharanpur, U.P. in a 
jagirdar family.•'• The family traces its descent from 
Maulvi Mohammad Hashim, who arrived at Nanauta during 
Shanjahan's reign and was assigned a petty jagir 
there.^ Maulana Mohammad Yaqub in his book, Sawaneh 
Umri, Maulana Mohammad Qasim Nanautvi' provides the 
geneological account which also corroborates the 
account of Manazir Ahsan Gilani. Mohammad Qasim s/o 
Asad Ali, s/o Ghulam Shah, s/o Mohammad Bakhsh, s/o 
Alauddin, s/o Mohammad Fateh, s/o Abdus Sami, s/o 
Mohammad Hashim.^ It seems that Gilani has largely 
gleaned material from Mohammad Yaqub. 
It is said that the family of Mohammad Qasim 
adversely suffered economically for four generation 
owing to the political instability and decline of 
1. Peter Hardy, The Muslims of British 
India,Delhi, 1972, p. 170. 
2. Maulana Mohammad Yaqub, Sawaneh Umri, Maulana 
Qasim Nanautvi, Deoband (n.d.) p. 25. 
3. Ibid. 
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central authority at Delhi.'* The pleasant aspect of 
this instability, however, was that the jagir of the 
family remained intact and it was not divided among 
other family members. Consequently, a large part of 
the jagir was inherited by Shaikh Asad Ali, Mohammad 
Qasim's father, a pious man with scholarly aptitude. 
He looked after the inherited property very well and 
was quite prosperous. After his death the entire 
jagir was inherited by Mohammad Qasim. ^  It is said 
that Shaikh Asad Ali went to Delhi along with Maulana 
Mamluk Ali^ for education but he could not complete 
It. Under what circumstances Asad Ali had to abandon 
his education at Delhi is not known, though, the 
4^ Ibid., p. 26 
5. Sawaneh Umri, p. 26. 
6. Maulana Mamluk Ali was one of the great alim 
of his time. He served Delhi College as a 
Head of Arabic Department. He acquired his 
education from Maulana Rashiduddin Khan who 
was a student and disciple of Shah Abdul 
Aziz. Maulana Mamluk Ali was a teacher of 
two great men of the period, Mohammad Qasim 
and Syed Ahmad Khan (later Sir Syed) . Sir 
Syed in his monumental book, 'Asar-us-
Sanadid' has all praise for him. He died in 
1851. 
7. Sawaneh Umri, p. 3. 
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author of Sawaneh Umri attributes it to his lack of 
interest" . 
It can not be denied that he was greatly-
interested in the education of his son as may be 
seen from the subsequent pages. 
Shaikh Asad Ali was quite interested to see 
that his son Mohammad Qasim should acquire the 
traditional education. Hence he sent him to the local 
madrasa for the elementary education in Quran and 
Q 
Arabic. 
Mohammad Qasim outshone himself in his 
studies. From the very beginning he developed poetic 
interest, which perhaps he had inherited, from his 
maternal grand-father Shaikh Wajihuddin.-'-^  Mohammad 
Qasim also had a keen interest in writing on 
different subjects from his childhood. After 
completing education at Nanauta, he came to Deoband 
and started his studies in Maktab (school) of 
8. Ibid. 
9. Ibid., p. 24. 
10. Ibid., p. 26. 
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Maulana Mahtab Ali. A-'- He learnt the basic text of 
Arabic and Persian here and then went to Saharanpur 
-I 9 
in order to learn more from Maulana Mohammad Nawaz *', 
a learned man of repute. He returned to Nanauta in 
1842 after the death of his maternal grandfather. 
B. EDUCATION AT DELHI 
Mohammad Qasim went to Delhi under the care 
of Maulana Mamluk Ali for higher studies. After one 
year Maulana Rashid Ahmad of Gangoh-^ -^  joined Mohammad 
11. Maulana Mahtab Ali was the elder brother of 
Maulana Zulfeqar Ali, father of Shaikh-ul-
Hind Maulana Mahmudul Hasan. He was 
considered an alim of repute at Deoband. He 
took great interest in the establishment of 
Madrasa at Deoband. That is why the appeal 
which was circulated after the foundation of 
Deoband Madrasa, Maulana Mahtab All's name 
appears in it. 
12. Maulana Mohammad Tayyab, Tarikh-i-Darul-ulum, 
Deoband ed. Syed Mahboob Rizvi, Deoband, 
1977, p. 102. 
13. Maualana Rashid Ahmad of Gangoh was born in 
1829 A.D. at Gangoh, Thana Bhawan, Distt. 
Muzffarnagar. His father Maulana Hedayat 
Ahmad was a pious man. Hedayat Ahmad expired 
when Rashid Ahmad was only of 7 years. He 
received elementary education from Mianji 
sahab, and learned persian from his elder 
brother, Maulana Enayat Ahmad and other books 
of Persian was taught to him by his maternal 
uncle Maulana Mohammad Taqi. He acquired the 
basic knowledge of Arabic Text from Maualana 
Mohammad Bukhsh. He went to Delhi for higher 
studies at the age of 17 years. He acquired 
some knowledge from Qazi Ahmaduddin and came 
to Maulana Mamluk Ali for higher education 
and joined Mohammad Qasim. 
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Qasim and both began to learn higher traditional 
education from Maulana Mamluk Ali together. They also 
acquired the knowledge of hadis from Maulana Shah 
Abdul Ghani.^ . There is a good deal of controversy 
among the scholars of Deoband regarding the higher 
education of Mohammad Qasim at Delhi. The author of 
Sawaneh Qasmi discusses the entire controversy at 
length and tends to suggest that Mohammad Qasim did 
not obtain education at Delhi college.-^^ He further 
says that the educational activities of Mohammad 
Qasim in Delhi Arabic College was confined to one 
year. During that period his name did appear at the 
college register.-^^ 
14. Maulana Shah Abdul Ghani was born in 1235 
A.H. 1819 A.D. He acquired early education at 
Rampur. He went to Delhi for higher 
education. He acquired the knowledge of hadis 
from his father Abu Saeed and from Shah 
Mohammad Ishaq. He died on 6 January 1878 at 
Madina. 
15. Manazir Ahsan Gilani, Sawaneh Qasimi, 
Deoband, 1955, Vol. I, p. 224. (Henceforth 
cited as Sawaneh). 
16. Maulvi Abdul Haq says that the college did 
not have any regular system of attendance, 
Marhum Dehli College, Delhi, 1945, p. 4. 
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The author of Sawaneh Qasmi, after having 
gone into various evidence comes to the conclusion 
that it would be incorrect to assume that Mohammad 
Qasim obtained education at Delhi Arabic College 
from the date of his arrival their Mohammad Qasim 
came to Delhi in 1844 A.D. alongwith Maulana Mamluk 
Ali.-^ "^  The report of Delhi College of 1844 says that 
the syllabus of the Delhi College and Delhi Arabic 
College was thoroughly changed and made one for both 
English and Oriental Studies.-^ The Principal of 
Delhi College had himself made the effort in this 
direction. Hence the joint classes of both the 
Colleges got started in 1844. Mohammad Qasim did not 
obtain education in jurisprudence, political economy, 
history of India, Geography, Natural Philosophy, 
Algebra, Geometry and Mathematics. Thus it may be 
inferred that though Mohammad Qasim did not obtain 
education from Maulana Mamluk Ali at the Delhi 
College, he might have benefitted from Maulana Mamluk 
17. Maulvi Rahman Ali, Tazkira-i-ulama-i-Hind, 
(tr)M. Ayub Qadri, Karachi, 1961, p. 465. 
18. Sawaneh, vol-. I, p. 224. 
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Ali as a student at his house. •'-^  It is also not 
known that Mohammad Qasim got education from Maulana 
Mamluk Ali individually or with a group of students. 
The first book which Mohammad Qasim read from 
Maulana Mamluk Ali was ' kafia' .^^ When Rashid Ahmad 
came to Delhi, he was 17 years of age whereas 
y 1 Mohammad Qasim was of 13 years. -^  Rashid Ahmad left 
for his home when he was twenty one years of age. 
Delhi at that time had emerged as a great seat of 
learning and cultural activities. -^  Mohammad Qasim 
and Rashid Ahmad of Gangoh were there at that time. 
One of the big name in the intellectual circle of 
Delhi was that of Maulana Nawazish Ali, a disciple 
19. Sawaneh, vol. I, p. 22 7 
20. A book of grammer. 
21. Ibid., p. 228. See also Barbara D. 
Metcalf, Islamic Revival in British India, 
Deoband, 1860-1900, Karachi, 1989, p. 77. 
(Hereafter cited as Metcalf) . 
22. Metcalf, p. 77. 
23. Sawaneh, vol. I, p. 231. 
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of Maulana Ishag^^, of Madrasa Rahimiya. Maulana 
Nawazish Ali had a considerable influence on the 
people of Delhi due to his scholarship. Mohammad 
Qasim lived close to the mosque of Nawazish Ali 
which was the centre of his educational activities, 
and he must have been influenced by the latter. It 
may be assumed that Mohammad Qasim too, must have 
acquired knowledge from Maulana Nawazish Ali. The 
author of Sawaneh Umri gives information about the 
group of students who had gathered around Maulana 
Nawazish Ali to receive education. Mohammad Qasim 
24. Maulana Shah Mohammad Ishaq was a grand son 
and successor of Shah Abdul Aziz. He had 
started teaching during the life time of Shah 
sahab and after his death he became a full 
time teacher of Madrasa-i- Rahimiyah. During 
this span of time, he provided monetary and 
moral help and support to the movement of 
Syed Ahmad of Raibareilly. He migrated to 
Mecca in 1258 A.H./1842 A.D. and continued 
his profession of teaching there. He died in 
1262 A.H./1845 A.D. 
Shaikh Mohammad Ikram, Mauj-i-Kausar, Delhi 
(n.d.), pp. 194-95. 
25. Madrasa-i-Rahimiya was founded by Shah Abdur 
Rahim, father of Shah Waliullah. It was 
situated near the Mohalla of Mehdiyan. 
Mohammad Umar, Islam in Northern India, 
during the eighteenth century, New Delhi, 
1993, pp. 263-64. Ishteyaq Husain Qureshi, 
uia;na in politics, Delhi, 1985, p. 108. 
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seems to be one of them as it was evident that there 
used to be debates and Mohammad Qasim was an active 
participant.'^^ Mohammad Qasim had always an edge 
over other students due to his logical arguments. 
Mohammad Qasim had acquired the knowledge of 
hadis from Shah Abdul Ghani. He however, did not 
receive instructions on one book of hadis (Abu 
Dawood) from Shah Abdul Ghani, which he subsequently-
learnt from Maulvi Ahmad Ali of Saharanpur. ° With 
the death of Maulana Mamluk Ali, Mohammad Qasim found 
himself in great financial difficulties. ^ Therefore, 
to meet his day to day needs he accepted a petty job 
in Maulvi Ahmad Ali Saharanpuri's printing press 
26. Sawaneh Umri-, p. 2 8 
27. Sawaneh, Vol. I, p. 234. 
28. Maulvi Ahmad Ali Saharanpuri was born in 
1810 A.D. at Saharanpur. At his early age, 
he learnt the basic text from Maulana Mamluk 
Ali and Maulana Wajihuddin. He learnt hadis 
from Shah Mohammad Ishaq in Mecca. He, after 
acquiring knowledge of Quran and hadis came 
back to India and established a press at 
Delhi in 1845 and published books on 
hadis, Tirmizi (1848), Bukhari 1850. 
29. Sawaneh, vol. I, p. 261. 
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(Matba-i-Ahmadi) in 1850.-^ "^  Perhaps Maulvi Ahmad 
All's employment had another attraction to Mohammad 
Qasim as one finds him acquiring education in hadis 
from him. In Delhi, Mohammad Qasim continued to live 
in the house of late Maulana Mamluk Ali. He and 
Maulvi Mohammad Yaqub, s/o Maulana Mamluk Ali lived 
together. After some time Maulvi Mohammad Yaqub was 
elevated to the position of Head Maulvi of Ajmer and 
ultimately he got separated from Mohammad Qasim.^ -'• 
From the very childhood Mohammad Qasim had 
been hearing about Ha] i Imdadullah.-^ Ha^i 
30. Metcalf, pp. 11-18. 
31. Sawaneh Umri, p. 30. 
32. Haji Imdadullah was born in Demcember 1815 
at Nanauta Distt. Saharanpur, U.P. Details 
about his early education are not known. He 
became disciple of Shah Nasiruddin Dehlvi and 
later on became murid of Mian Noor Mohammad 
Jhinjhanvi, Haji Mohammad Imdadullah was a 
very pious man and many ulama of Deoband 
became his disciples due to his piety. He 
did not take part actively in the Rebellion 
of 1857. He was however, chosen commander-in-
chief of the Rebels at Shamli. He stayed at 
Thana Bhawan in the war between Mujahidin and 
the Britishers at Shamli and then migrated 
to Mecca where he stayed till death in 
October 1899 at the age of 84. 
29 
Imdadullah had been a frequent visitor to the house 
of Maulana Mamluk Ali. Mohammad Qasim was greatly 
impresed by Haji Imdadullah's piety and learning and 
ultimately became his disciple (Murid).^ After some 
time Haji Imadadullah advised Mohammad Qasim to 
marry. Maulana Qasim was reluctant as he felt that 
he would not pay due attention to his family life. 
On being pressed and pursuasion he agreed to marry on 
the condition, that it should be understood well 
that he would not owe the responsibility of his 
family in usual way owing to his temperament and 
other works. 
Though married, Mohammad Qasim continued to 
give more time to the teaching and other social 
activities. It may be assumed, as the later events 
indicate, that at heart, he was strongly opposed to 
the British ascendency in India as may be seen from 
his activities during the period of rebellion of 
1857-58. 
33. Maulana Ashiq Ilahi, Tazkirat-ur-Rashid, 
Meerut (n.d.) vol. I, p. 46. The author says 
that Mohammad Qasim became murid of Haji 
Imdadullah at the behest of Rashid Ahmad of 
Gangoh. 
34. Sawaneh Umri, p. 32. 
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C. REBELLION OF 1857; ROLE OF MAULANA QASIM NANAUTVI 
Maulana Mohaitvmad Qasim Nanautvi apart from 
his interest in promoting and protecting the oriental 
education at Deoband, is remembered for his role in 
the First War of National Liberation of 1857. In 
order to understand the psychology of the people 
especially the middle class Muslims, a brief account 
may be given of the general economic, social and 
religious conditions of North India in the 1850's. 
The NWP including Saharanpur had been a 
province where the Muslims had a considerable 
population. Most of them were descendants of the 
former nobility or the land owning classes such as 
jagirdars, zamindars or madad-i-maash holders. They 
suffered heavily after the cession of the territory 
by the nawab of Awadh to the British in 1801. New 
land regulations were passed and taxes imposed on 
the people which were alien to them-^^. Hence 
gradually discontent was brewing. The Muslims had 
35. R.C. Dutt, Open Letters to Lord Curzon; 
Speeches and Papers, (ed. D.N. Gupta), Delhi 
1986, pp. 69-70. 
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been deprived of lucrative services and jobs under 
company's administration which were being enjoyed 
by them under their own government. Similar changes 
had brought about great discontent among the Mulims 
in Bengal as a study suggests.-^^ The Muslims had held 
the highest civil and military offices as some of 
them had received, Rs. 1,000 per mensem as 
commandants of cavalry, but under Company's rule they 
could only draw a pay of Rs. 80, if they could become 
a Risaladar.-^^ The Muslims were also great losers in 
landed properties, especially the madad-i-maash 
holders who had to maintain mosques, madrasas, 
Khanqahs etc. The discontent erupted in form of a 
local revolt in 1816 at Bareilly led by Mufti 
Mohammad Ewaz.-^ ^ It was suppressed ruthlessly. Yet 
the annoyance of the people could not be 
suppressed.-^^ The so-called social reforms by 
36. Amalendu De, Roots of Separatism in l9th 
Bengal, Calcutta, 1974, p.4. 
37. M.R. Gubbins, An Account of the Mutinies in 
Oudh, and of the seige of Lucknow Residency, 
London, 1859, p. 113. 
38. The Private journal of the Marquis of 
Hastings, Allhabad, 1907, pp. 253-54. See 
also Syed Altaf Ali Barelvi, Hayat Hafiz 
Rahwat Khan, reprint, Karachi, 1963, p. 419. 
39. Ibid. 
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William Bentick further accentuated their feelings 
which was further increased by the missionaries, 
religious propaganda maligning both the Hinduism and 
Islam.'*° Consequently, it led to the people's great 
out-burst in 1857 which is a turning point in the 
history of India. It is well known that the ulama 
took active part in organising and leading the First 
War of National Liberation against the British. 
Fleetwood Williams in his summary of the origin and 
progress of the Rebellion writes, "That the Rebellion 
had been planned by the Musalmans, I have no 
doubt". There are scores of references to the 
calls for jihad (holy war) and the fatwas issued by 
them in almost in all the big cities.'^ ^ The anger and 
40. Altaf Husain Hali, Hayat-i-Javed, Delhi, 
1979, p. 821. 
41. Edwin T. Atkinson, Statistical, Descriptive 
and Historical Account of the North Western 
Provinces of India, Vol. II, part I. 
Allahabad, 1875, p. 116. 
42. S.A.A. Rizvi, Freedom Struggle in U.P., vol. 
I, Lucknow, 1960, p. 445. 
Sadiq-ul-Akhbar of 27 July 1857 publishes a 
fatwa signed by 26 ulama of Delhi declaring 
jihad against the British 
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anguish of Hindus and Muslims against the British may 
well be understood from the unity among the two 
communities despite desperate attempts made by the 
British government's provocation to divide them 
through bribes and other methods. ^ -^  
Anti-British feelings among the ulama was 
intense as may be seen from their activities in 
mobilizing the Muslims including the Sepoys against 
the British. For instance Fazle Haq , an alim of 
Khairabad (Oudh) was the symbol of the Muslim spirit 
in 1857. Technically, he was not a Wahabi as were 
43. Rizvi, vol. I, p. 472 
44. Maulana Fazle Haq of Khairabad was born in 
1796 at Delhi where his father was Sadr-us-
Sudur. He acquired early education from his 
father and ulama like Shah Abdul Qadir and 
Shah Abdul Aziz of Delhi. He began his career 
as teacher and held many important posts 
under the East India company till 1856. He 
took very active part in the Rebellion and 
made a force of Jihadis and was one of the 
signatories of the fatwa issued at Delhi 
declaring a holy war against the British. He 
was arrested and sent to Andaman islands for 
life. There he wrote a descriptive account 
of the causes and effect of Rebellion in 
Arabic under the title, As-saurat-al-Hindya. 
He remained as a convict in Andaman Island 
until his death in 1862. 
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other ulama like Maulvi Sarfaraz Ali but he 
consistently supported anti British actions. This is 
why British considered him as a source of permanent 
danger to the Empire. Maulvi Fazle Haq is credited 
to have drafted the fatwa of Delhi. ° His account on 
the Rebellion of 1857 published in Arabic under the 
title *As saurat-al-Hindaya' reflects his feelings 
and sufferings of the people. . The outbreak 
immediately assumed a Mohammaden character as a holy 
war (jihad) against the infidels (the Europeans and 
the Christians) were declared. The Muslim populace of 
Saharanpur especially of Deoband and Nakur rose 
against the Government.^^ 
Maulana Qasim and his friends also seem to 
have been greatly influenced by the anti-British 
45. K.M. Ashraf, Muslim Revivalist and Revolt, 
Rebellion of 1857, (ed.) P.C. Joshi, N. Delhi, 
1957, pp. 93-94 
46. See the fatwa in Zakaullah, Tarikh-i-Urooj-i-
Sultanat-i-Englishia, Delhi, 1904, p. 676. 
47. As-Saurat-uI-Hindiya. pp. 380-388. Mohammad 
Abdus Shahid Sherwani has published its 
Arabic version with an Urdu translation as 
Baghi Hindustan, Bijnore, 1947, p. 143. 
48. Atkinson, pp. 116-119. 
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feelings. He along with Haji Imdadullah, his pir, and 
colleague Rashid Ahmad of Gangoh, took active part 
in the Rebellion of 1857.^^ It, however, seems that 
the participation of Mohammad Qasim in the Rebellion 
was not preplanned, it was rather spontaneous. By 
nature Mohammad Qasim was a mystic and therefore, he 
had nothing to do with gun and war.^° During the 
Rebellion of 1857, the British Government declared 
that it would not take the responsibility of any 
C.-1 . . 
person's life and property. At this juncture 
Mohammad Qasim went to Saharanpur in order to meet 
Maulvi Mohammad Yaqub his cousin and both (Mohammad 
Qasim and Maulvi Mohammad Yaqub) came back to Nanauta 
during the rebellion. It is not known that how 
long Mohammad Qasim stayed at Nanauta but it is 
evident that he was actively engaged in repulsing 
the marauding bands of pluderers who by taking 
49. Tarachand, p . 383. 
50. Sawaneh Umri, p . 19. 
5 1 . Tazkirat-ur-Rashid, v o l . I , p . 74. 
52. Swaneh Umri, p . 36 
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advantage of the temporary collapse of the law and 
order, were conunitting plunders every where. At the 
same time, the ulama of Deoband summoned a meeting 
( 'Majlis-i-Shura') at Thana Bhawan to consider the 
prevailing situation in the country arising out of 
the outbreak of the Rebellion of 1857. Mohammad Qasim 
and other leading ulama also participated in the 
meeting. On the question whether the War for 
Liberation against the British could be called a 
jihad, the house was divided. Mohammad Qasim 
strongly argued in favour of jihad and ultimately 
prevailed upon others due to his logical arguments. 
Shailch Mohammad Thanwi^-^' who was also a member of 
the Majlis-i- Shura made a last bid to foil Mohammad 
Qasim's bid by raising the problem as to who would 
lead the proposed crusade. Mohammad Qasim immediately 
proposed the name of Haji Imdadullah. There was none 
to oppose and all of them accepted Haji Sahab as 
their leader.^ The ulama who were present at the 
53. Shaikh Moahmmad Thanwi was disciple of Shah 
Mohammad Ishaq and was elder than Mohammad 
Qasim. 
54. Qureshi gives an impression that a meeting 
was called by Haji Imdadulalh to organise 
jihad. Thus, Haji Imdadullah was elected 
leader. Ulema in Politics, p. 201. 
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Majlis-i-Shura took pledge before Haji Itndadullah 
that they would carry on jihad under his command to 
the last against the alien government.^^ After this 
resolution, the ulama of Deoband virtually plunged 
themselves into the First War of National Liberation. 
The major conflict with the British took place at 
Shamli.^^. 
The united froce of ulama attacked on Shamli 
in order to make onward journey to Delhi. Details of 
plan of the ulama are not known except that Haji 
Imadadullah was advised by the council (Majlis-i-
Shura) to stay at Thana Bhawan^^. Mohammad Qasim, 
55. Sawaneh, vol. II, p. 127. 
56. Shamli i s now a g r e a t l y decayed town ly ing 
onthe me ta l l ed road from Muzaffarnagar t o 
Kairana at a d i s tance of seven miles fromthe 
l a t t e r and 24 m i l e s fromthe D i s t r i c t 
headquar t e r , H.R. N e v i l l , District Gazetteer of 
Muzaffarnagar, Allahabad, 1903, vo l . I l l , p . 
312. 
57. Qureshi , s u g g e s t s t h a t Shamli was cap tu red 
under the leadersh ip of Maulana M. Zamin, 
supported by Maulana Qasim and Rashid Ahmad 
of Gangoh on t h e a u t h o r i t y of Kaye and 
Malleson. Ulema in Politics, pp. 201-02. 
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Rashid Ahmad of Gangoh, Hafiz M. Zamin and Mohainmad 
Munir were present at the battle of Shamli. At first 
encounter they suffered a great loss of lives as 
about one hundred of their supporters popularly known 
as mujahidin were killed.^^ After the reversal the 
ulama took shelter in a mosque that was their last 
resort. The ulama, however, lacked the modern weapons 
and war techniques to fight a well trained and 
equipped British forces. To weaken the British 
forces, Maulana Qasim Nanautvi resorted to guirilla 
warfare. On his instance the British camp was set at 
fire.^^ This event led to cross firings. The 
mujahidin pressing the British forces to retreat with 
some losses. Accidentally, Mohammad Zamin, the leader 
of the mujahidin was killed, °^ changing the victory 
into a forced withdrawal by the ulama with their 
force alongwith the dead body of their leader. °-'" 
58. Sawaneh, vol. II, p. 145. 
59. Ibid., Vol. II, p. 148. 
60. Ghulam Rasul Mehar, 1857 Ke Mujahid, Lahore, 
1957, p. 165. 
61. Sawaneh, Vol'. II, p. 155. 
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Shamli episode coincided with the British recapture 
of Delhi. ^ ^ This caused great set back to the 
mujahidirj and instead of marching towards Delhi they 
returned to Thana Bhawan. The subsequent event 
witnessed that after failure of rebellion, the 
reports which were presented to government blamed the 
mujahidin to instigate the rebellion at Thana Bhawan 
and looting the govt's wealth at Shamli. -^  
The fall of Delhi greatly enhanced the morale 
of the British. Much relieved and satisfied, the 
British forces could be used for the suppression of 
the mujahidin at other places. Now orders were given 
to the British force that they should reach Shmali 
where the mujahidin led by Ulama had set up an 
independent rule. British Atrocities after the 
suppression of the Rebellion was a common feature. 
Sir Alfred Lyall records, "The English turned 
fiercely on the Mohammadans as upon their enemies 
and most dangerous rival; so that the failure of 
62. Sawaneh, Vol. II, p. 163. 
63. Sawaneh, vol. II, p. 168. 
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the revolt was much more dangerous to them (Muslims) 
than to the Hindus. The Mohammadans lost almost all 
their remaining prestige of traditionary superiority 
over Hindus; They forfieted for the time, the 
confidence of their foreign ruler and it is from this 
peirod that must be dated the loss of their 
numerical majority in the higher and subordinate 
rank in the civil and military services". The 
author of Tazkirat-ur-Rashid gives a detailed 
account of the atrocities committeed by the British 
forces at Thana Bhawan. He says that the British 
forces stormed Thana Bhawan and surroundings from 
all sides. The British forces started artillery 
firing from the eastern part of the town and under 
its cover rushed to it. The mujahidin commanded by 
Maulana Mohammad Qasim, Rashid Ahmad of Gangoh and 
others offered a spirited resistance supported by 
local population.^^ Though the mujahidin put up a 
64. Asiatic studies; Religious and Social, 
London, 1884, pp. 23-40 
65. Edward's letter to F. William, dated 11th 
October, 1857 cited in Rizvi, vol.V, p. 128. 
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stiff resistance, they could not match the superior 
arms and strategies of the British forces. They lost 
the battle after a considerable loss of life. The 
leaders of inujahidin, Haji Imdadullah and his 
disciple's, Maulana Mohammad Qasim and Rashid Ahmad 
of Gangoh, made their way out of Shamli despite a 
very strict British vigilance to capture them. The 
British forces were angry over stiff resistance given 
by the people at Shamli. In retaliation they were 
determined to destroy people on the slightest doubt 
of their involvement or support to the rebels. The 
Kotwal ot Saharanpur and Munsif of Shamli (both 
Muslims) were executed and on the others exceedingly 
severe and cruel punishments were awarded.°° This 
attitude of the British forces was not confined to 
Shamli and Thana Bhawan.° It was a common feature of 
the British atrocities and noted with pride by the 
British officers. ° Such atrocious attitude of the 
66. Atkinson, p. 256. 
67. According to Kaye and Malleson, the houses at 
Thana Bhawan were sprinkled with kerosene oil 
and set on fire, History of Sepoy war in 
India, vol. V, Section VI, p. 124. 
68. Campbell, Narratives of the Indian Revolt, 
London, 1858, p. 450. 
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British was also noted by Marx who was writing on the 
Indian rebellion in the ' New York Daily Tribune' . 
His articles tell volumes on the British reactions. 
Details about the whereabouts of the ulama 
after the battle are not known. Arrest warrants for 
them had been issued by the government. Haji 
Imdadullah managed a successful exit from India. He 
went to Arabia for never to return. He lived there 
for quite some time and kept a close contact with 
the Indian ulama and inspired them to keep the spirit 
of resistance against the British alive. Mohammad 
Qasim took shelter at Deoband"^ ^ whereas Rashid Ahmad 
of Gangoh was residing at his friend's house, Hakim 
Ziauddin at Rampur Maniharan.'^ -'- The Government had 
been in hot pursuit to arrest Mohammad Qasim who very 
intelligently continued to dodge the police by taking 
shelter from mosques to mosques and houses to houses. 
There is also an evidence that on the report of a 
69. Marx and Engles, Collected Works, vol. 15, 
Moscow, 1986, p. 377. 
70. Sawaneh, vol. II, p. 172. 
71. Sawaneh, vol. II, p. 174. 
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British spy, the British forces tried their best to 
arrest him but they could not succeed obviously due 
to people's sympathies with the Maulana. In his 
wanderings from place to place Mohammad Qasim took 
shelter at the house of his brother-in-law in 
village, Chakwali, situated in between Nanauta and 
Deoband. Mohammad Qasim stay at Chakwali was short 
due to the police pressure. Ultimately he left his 
in-laws house too, owing to the fear of being 
arrested. Despite all efforts, the police could not 
lay hands on Mohammad Qasim. On 1st November 1858, 
the general amnesty was declared by Queen Victoria 
as the Rebellion of 1857 had been crushed and to 
maintain law and order, wining of people's confidence 
was necessary. But Mohammad Qasim was not an 
ordinary rebel, his name continued to be shown in 
the list of the rebels till 1860. The author of 
Sawaneh Umri says that Mohammad Qasim after evading 
arrest took a journey to Mecca. It is, however, not 
clear as to how he managed to dodge the police and 
the immigration authorities. It is quite possible 
that Mohammad Qasim proceeded to Mecca for pilgrimage 
after 1860 when his name was also removed fromthe 
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list of the rebels as he had no charges of committing 
atrocities or murder on the British. In 1861, he is 
supposed to have returned after perfoming Haj and 
began a new life wholly devoted to the cause of 
traditional educatioin and theology. Needless to say 
that he and his colleagues like Rashid Ahmad of 
Gangoh continued to harbour anti-British feelings. 
They remained engaged in extending the ideology to 
the coming generation. They concentrated themselves 
to evolve a system of education through which they 
could not only fulfill the religious education but 
also prepare the younger generation to continue 
struggle against the British for the attainment of 
freedom of India. 
72. M. Yusuf Abbassi, The Genesis of Muslim 
Fundamentalism in British India, Delhi, 1987, 
pp. 6- 7 . 
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CHAPTER - II 
A. FOTJNDATION OF DARUL-ULUM DEOBAND 
The Muslim community found itself shattered 
after the events of 1857. Some of the ulama concentrated 
in seeking solace in promoting traditional education. 
They thought that the community's future could only be 
protected through an organised education with emphasis 
on the Quran and hadis.^ Thus a small, 'Arabi Madrasa' 
was founded at Deoband. The guiding spirit behind the 
establishment was Haji Syed Abid Husain, who, at first 
thought, to establish a religious madrasa and started 
1. For different views, see Mohammad Miyan, Ulama-
i-Hind ka Shandar Maazi, Delhi, 1960, vol. IV, 
pp. 95-97 where he argues that Maulana Rashid 
Ahmad of Gangoh declared India as Dar-ul-Harb 
after Mutiny. 
Metcalf, however, disagrees on the basis that 
she does not find any such fatwa in Rashid Ahmad 
Fatawas. p. 87n. 
2. Imdad Sabri writes when Syed Ahmad Barelvi 
arrived at Deoband he predicted that from this 
land learning would spread throughout the world 
like the light of the sun as the land gives a 
smell of learning. Firangion ka Jaal, Delhi, 
1949, p. 177. 
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to collect money for the same.-^  Men of Deoband like 
Maulana Mahtab Ali, Maulana Fazlur Rehman,^ Maulana 
Zulfequar Ali^ and other supported this venture and 
contributed much to the promotioin of traditional 
learning in the madrasa. How far Maulana Qasim was 
involved at this stage is difficult to say. Though he 
was settled at Deoband, most of his days at that time, 
were spent at Meerut where he was employed. 
3. S.M. Ekram, Indian Muslims and Partition of 
India, New Delhi, 1995, p. 115.(Hereafter cited 
Ekram) 
4. Maulana Fazlur Rehman was born in Deobad. He 
got early education at Delhi Arabic College 
from Maulana Mamluk Ali. He became Deputy 
Inspector in the Education Department. He was a 
disciple (Murid) of Mualana Rashid Ahmad of 
Gangoh. He died in 1325 A.H./ 1908 A.D. 
5. Maulana Zulfequar Ali was born at Deoband in 
1247 A.H. He got his educaiton at Delhi from 
Maulana Mamluk Ali and other Ulama of Delhi. 
After acquiring education he started teaching 
at Bareilly College and later on became 
Inspector of Schools. He died in 1904. 
Maualana Mufti Zafiruddin, Mashahir ulaina-i-
Darul-Ulum, Deoband, 1980, pp. 13-15. 
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Haji Abid Husain having collected a considerable 
amount through the generosity of people for the madrasa, 
yet had to face many problems. Such as, how the madrasa 
should be established, what should be its syllabus. In 
order to solve these problems he wrote a letter to 
Maulana Qasim and urged him to act as a teacher. In 
response to this Maulana Qasim sent Mulla Mahmood to 
Deoband. The ulama and other learned men of Deoband 
assembled at the Chatta mosque in Deoband and laid the 
foundation of madrasa on 21 May, 1866 and named as; 
Islamic Arabic Madrasa. The teaching in madrasa was 
started with the help of Mulla Mahmood and Mahmoodul-
Hasan from 30 May, 1866.^ It may be pointed out that 
6. Ekram, p. 116. 
7. Maulana Zafiruddin Miftahi, Darul-Ulum, Deoband, 
A brief Account of its establishment, background 
and aims (tr) Atiq. A Siddiqui, Deoband (n.d.) 
p. 14. 
8. Firangion Ka Jaal, p. 177 refers to the 
appointment of Mulla Mehmood as first Mudarris 
(teacher) of the Maktab. Subsequently, 21 
students were admitted to the Maktab. 
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small number of students (21) in the first year had the 
privilege of being taught by learned scholars like 
Maulana Mohammad Yaqub, Maulana Syed Ahmad Dehlvi and 
others. Soon a large number of students from Banaras, 
Punjab, Kabul, Bengal, Sindh and Delhi began to come 
in. Maulana Qasim's participation in the inaugural 
function of the madrasa is not clear as there is no 
reference about it but an appeal distributed soon after 
the foundation, the name of Maulana Qasim appears just 
after Haji Syed Abid Husain. It may thus be construed 
that a correspondence between Haji Abid Husain and 
Maulana Qasim was taking palce during this period. In 
one of his letters Maulana Qasim had urged the need to 
establish a madarasa to impart traditional education 
i.e. Quran, hadis and Fiqh (jurisprudence) with modern 
education and sciences.^ 
9. Firangion ka Jaal, p. 177 
10. Sawaneh, vol. II, p. 233. 
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The main characteristics of this madarsa was its 
independent character. From the very beginning the 
founders of the madrasa enunciated the policy of not 
accepting any help from the Government. An appeal was 
published urging the Muslims to contribute liberally to 
the madrasa. The wadrasa was to be run with the 
cooperatioin and assistance of the people. General 
consensus of the committee on vital issues was held and 
therefore, the shura of Deoband came into existence.-^ 
Maualana Qasim was entrusted by the shura to make the 
outline of the constitution of the madrasa. 
1. One of the most important clause was that the 
authorities of the madrasa should always take 
utmost interest in raising more and more funds 
from the public. Other people 
11. According to Imdad Sabri, the early s^ura, 
consisted of Maulana Qasim, Haji Abid Hussain, 
Maulvi Mahtab Ali, Maulana Zulfeqar Ali, Maulvi 
Fazlur Rehman, Munshi Fazle-Haq and Shaikh Nihal 
Ahmad. Maulvi Mahtab Ali was later on replaced 
in 1290 A.H/1873 AD., by Maulana Rashid Ahmad 
Gangohi, p. 178. 
50 
should also be exhorted to make efforts for 
constant increase in public donations. The 
well-wishers of the madrasa should never forget 
this obligation of theirs. 
2. Constant and serious endeavours should be made 
towards a permanent and decent boarding 
arrangement for the students. 
3. The body of Councillors (shura) responsible for 
the management of madrasa should be devoted to 
its cause. Rigidity of views should be avoided. 
One should never try to manoeuvre to impose his 
opionion upon others. God forbid! the 
foundation of madrasa will be shaken when the 
'shura' or its members become intolerant. The 
muhtamim (the highest administrative authority) 
is bound to seek counsel in all advisable 
. matters. Outsiders, who entertain a feeling of 
goodwill towards the madrasa and have experience 
and intelligence should also be given an 
opportunity for constructive suggestions. 
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4. It is essential that the teachers of the 
madrasa should be like minded. Like the worldly 
minded ulama they should not be conceited and 
disrespectful to others. It will be a bad day 
for the madrasa when such a situation arises. 
5. The curriculum and method of instructions, as 
already proposed or afterwards agreed upon by 
mutual consultations, should be strictly 
followed. Otherwise this madrasa will not 
flourish, and, if it does, it will not serve the 
purpose. 
6. So long as the madrasa does not have a regular 
and definite source of income, it will continue 
to exist provided that there is an honest 
reliance on the faith and in the mercy and 
compassion of Allah. 
7 The indulgence of Government and rich persons is 
also harmful. 
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8. The donations of persons who want to remain 
unknown, I believe, would be a source of barakat 
(prosperity). Their sincerity seems to be a more 
12 permanent means of income. 
Maulana Qasim was of the opinion that the 
students of the madrasa should be served in such a 
manner that they should not only get the sanad 
(degree) from the madrasa but they should also serve the 
whole community with their acumen and intellect. 
Haji Abid Husain administered the madrasa of 
Deoband that took place at Chatta Masjid till 1872 when 
he was replaced by Maulana Rafiuddin as Muhtamim by 
Majlis-i-Shura.-^^ The grounds on which Haji Abid 
12. Maulana Mohammad Tayyab, Azad-i-Hindustan ka 
Khamosh Rahnuma Darul-ulum, Deoband, 1957, pp. 
9-11. 
See also Syed Mahboob Rizvi, Tarikh-i-Deohand, 
vol. I, Deoband, 1952, pp. 153-54. 
13. Metcalf says'that Maulana Rafiuddin administered 
the madrasa from 1872 to 1889 and formalized 
Maulana Qasim's guidelines for the institution, 
p.96 
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Husain was replaced is not known, however, he was taking 
all interest in the affairs of madrasa. The Arabic 
madrasa, on account of large gathering of students was 
later on shifted to Jama Masjid by mutual agreement 
where it functioned there till 1875. Maulana Qasim 
wanted to broaden the scope of Arabic madrasa to a 
University level and gave the proposal to shift the 
madrasa at newly purchased land, which was purchased on 
the name of Haji Abid Husain, but it was outrightly 
rejected by Haji Sahab as he was not at all happy with 
the proposal of Maulana Qasim. He was of the view that 
the Arabic Madrasa must be confined to a religious 
seminary. 
The annual convocation {Jalsa-i-Dastarbandi) was 
to be held in the same year. The certificates were to 
be distributed to the students by Maulana Ahmad Ali 
Saharanpur. It was decided in the Jalsa-i-Dastarbandi 
tha the foundation of the building of the proposed Dar-
ul-ulum is to be laid by Maulana Ahmad Ali of 
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Saharanpur. Thus the first stone of foundation was 
laid by Maulana Ahmad Ali Saharanpuri followed by Haji 
Abid Husain, Maulana Qasim, Maulana Rashid Ahmad of 
Gangoh and Maualana Mazhar Nanautvi. The building was 
completed in 1293 A.H./1876-77 . ^"^  
Although Maulana Qasim was taking all interest 
in the affairs of the madrasa, he continued to earn 
his livelihood by serving the Press till 1875. Maualan 
Qasim neither accepted any post in the Darul-ulum nor 
he rendered his services as a regular teacher but he did 
hold the post of Sarparast/patron until his death in 
1879.^^ 
14. Sawanesh, vol. II, p. 322. 
15. Metcalf, p. 98, See also Encyclopaedia of Islam, 
V.2. 
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B. CURRICULUM AND DEPARTMENTS 
Maulana Qasim delivered a speech on the 
occassion of the first convocation (Jalsa-i-Dastarjbandi) 
of Darul-ulutn, Deoband in 1874-75 where he is reported 
to have said: 
1. It is unknown to informed persons that the 
ancient discipline never, not even in the former 
days of Sultans, enjoyed the generous patronage 
on a large scale that the modern scineces, are 
receiving through the increasing number of 
government institutions. 
2. There is no doubt that Islamic sciences have 
declined tremendously. 
3. In such circumstances, common people thought it 
unwise to set up institutions for modern 
learnings. 
56 
4. It was considered proper and essential to pay 
attention mainly to ulujn-i-nagli (traditional 
sciences) together with those aspects of 
training which are helpful in acquiring ability 
to learn current sciences. 
5. It is harmful and beyond the capacity of 
students to be trained simultaneously in 
diversified and too many disciplines. •"• 
In the latter half of l9th century, the ulama of 
Farangi Mahal had attained a great reputation. Firangi 
Mahal had emerged as a great seat of learnings especially 
for its broad-based, Dars-e-Nizami which with some 
modifications was accepted by Deoband under the same 
name. 
16. Sawaneh, vol.11, pp. 279-83, Also cited in Z.H. 
Faruqui, The Deoband School and the Demand for 
Pakistan, Bombay, 1963, p. 30.(Hereafter cited 
Faruqui) 
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Here it may be pointed out that the Dars-i-
Nizami was originally conceived by Mulla Qutubuddin 
of Sihali (Barabanki) during the reign of Aurungzeb by 
way of reform to the wadrasas' education. The need to 
review the Dars-e-Nizami was felt by Mulla Nizamuddin 
greatly because the early medieval madrasa education in 
India lacked a uniform syllabus. Each Maktab and wadrasa 
had books for the studnets on languages tafsir, hadis, 
logic etc. Ferozeshah Tughlaq seems to have broadened 
the scope of education by introducing arts and crafts. •'•^  
After Ferozeshah, the syllabus was further revised and 
books in Theology, Jurisprudence, Mysticism, Grammar, 
Rhetoric and Logic were added. Now greater emphasis was 
laid on Jurisprudence and its application. •'•^  
17. Abdul Qadir Badayuni, Muntakhab-ut-
Tawarikh, (tr.) G.S.A. Ranking, reprint Delhi, 
1973. Vol. I, p. 250. 20. Aziz 
18. Aziz Ahmad, Islamic Surveys, Edinburg, 1969, p. 
56. 
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During the reign of Akbar, the syllabus was 
revised under the guidance of Fathullah Shirazi. To 
quote Ain, 'Every student was to read the books on 
Morals, Arithemtic, the Notation peculair to Arithmetic, 
Agriculture, Mensuration, Geometry, Astronomy, 
Physiogonomy, Household Affairs, the Rule of Government, 
Riyazi, Ilahi Sciences and Histroy". For the students of 
Sanskrit learning of Grammar, Niya-i-Bedanta, and 
Patanjali were compulsory-^^ . 
Fathullah's syllabus remained in use until 
Aurangzeb's regin when more emphasis was given on 
theological sciences. Naturally the syllabi prevalent in 
the madrasas became very cumbersome. Realising the 
problem, Mulla Qutubuddin of Sihali reduced the number 
of books . The syllabus was further revised by his son 
Mulla Nizamuddin by selecting only one of the best 
19. Abul Fazal, Ain-i-Akbari, (tr.) Blochmann v. I, 
Calcutta, 1977. pp. 288-89. 
20. Mufti Mohammad Raza Ansari, Bani Dars-i-Wizajni, 
Lucknow, 1973, pp. 261-62 
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books for each subject. Sarf (conjuncction) , Nahv 
(syntax) , mantiq (logic), Hikmat (philosophy), Riyazi 
(Mathematics), Balaghat (Rhetoric), Fiqh 
(Jurisprudence), Usul-i-fiqh (principles of 
jurisprudence) , Kalam (dialection) , tafsir (conunentary 
on Quran), Hadis (traditions). Mulla Nizamuddin 
included the works of some of the eminent Indian 
scholars in the syllabus departing from the existing 
practice. After Mulla Nizamuddin his son Mulla Abdul 
Ali, further broadened the Dars-i-Nizami by including 
Music.^^ 
The Dars-i-Nizami was largely adopted by the 
madrasas in North India. Upon the foundation of Deoband, 
the Dars-i-Nizami was adopted. But the syllabi 
prescribed indicate that considerable changes had taken 
place over the years. The syllabi of the Darul-uloom 
Deoband had the following courses. 
21. Intezamullah Shihabi, Muslim system of Education 
under the Later Mughals, cited in the Freedom Movement, 
vol. II, pt. 1, Karachi, 1960, p. 177. 
22. Shibli, Maqalat-i-Shibli, vol. Ill, Azamgarh, 
1955, p. 124. 
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The Subjects taught at the Darul-ulum are: 
Grainmar, Etymology and Syntax - Thirteen books 
Prosody - One book 
Rhetori - three books 
Arabic Literature 
History 
(There is no book on Indian History) 
Biography of the Prophet 
Polemical Science (Ilm-i-Munazra) -
Logic 
Philosophy 
Arithmetic and Artronomy 
Medicine (Tibb-i-Unani) 
Dogmatic Theology 
Jurisprudence 
The Science of Jurisprudence 
(Usul-i-Fiqh) 
The Science of Dividing the 
Inheritence (Ilm-i-Faraiz) 
Hadis 
The science of Prophetic Tradtion -
(Usul-i-Hadis) 
Quranic Exegies (Tafsir) 
The Science of Quranic Exegies 
{Usui-i-Tafsir) 
Six books 
Two books 
One book 
One book 
Eleven books 
Four books 
Four books 
Five Books 
Three books 
Five books 
Five books 
One book 
Eleven books 
One book 
Three books 
One book 
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Darul-Ulum, Deoband had also paid great attention 
on the reading of Quran, elementary Diniyat, Urdu 
language, Arithmetic, Hindi, Biographies of the Prophet 
and the Geography of the District. Ironically, Darul-
ulum Deoband did not introduce into its syllabi the 
teaching of Englxsh language and Modern Scxences. Shah 
Waliullah's book, Hujjatul lahil Baligha, also did not 
find place in the curriculum of Darul ulum, Deoband. 
As the madrasa developed, it had clear demarcation of 
23. Mushir U. Haq, Muslim Politics in Modern India, 
(1857-1947), Meerut, 1970, pp. 20-21. 
For Darul-ulum, Deoband's curriculum in detail 
with the titles of every book, see Faruqi, pp. 33-
35. 
24. M. Akhlaq Ahmad, Traditional Education among 
Muslims, Delhi, 1985, pp. 72-73. 
For different view, see. Hakim Anis Ahmad, 
Introduction to Mahmud Ahmad's Barakati's, Shah 
Waliullah aur unka Khandan, Lahore, 1976, p. 12, 
where he arques that Hijjatulahil-Baligha 
found place in the curriculum of Deoband in the 
early decades of the 20th century and i t s 
introduction was not only welcomed but many 
teachers also showed keen interest in teaching 
i t . 
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various categories of students. The Arabic classes had 
been set apart. Similarly Qirat and Tajweed, had a 
separate section where the students were given special 
instructions in the recitation of Quran with correct 
pronounciation. There were separate classes for Persian 
and Mathematics. The classes for memorising Quran by 
heart were also being held separately. As the Christian 
Missionaries accelerated their propaganda against Islam 
and Religious debates gained momentum, it was felt 
necessary to have a special department for preparing 
students to face the challenges and onslaught to Islam 
by Christian Missionaries. Maulana Qasim played an 
important role in this regard.". 
25. Firangion Ka jaal, pp. 184-186 
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C. MAULANA QASIM ON EDUCATION : 
Maulana Qasim was fully aware of the historical 
past of the Muslim community. He very well realised that 
during the Medieval period, the Middle Class Muslims 
secured jobs under the then governments after acquiring 
education in the Arabic institution. These institutions 
had a high standard syllabi which included invariably 
Persian and Arabic. During the Mughals, and East India 
Company rules, the official and court language had been 
Persian. Hence, these Arabic institutions continued to 
be the training grounds of the Middle Class Indian 
Muslims where they obtained education in Arabic and 
Persian. After completing education, they were naturally 
admitted to Government services. The Government services 
were thus, one of the most respectable means for a 
decent and respectable life. When the Deoband Madrasa 
was founded, among the founders were two deputy 
Inspectors of Schools who had spent their lives in 
serving the E.I.G's. Government. " EVen among the family 
26. Minault, on the gound thinks that Deoband adopted 
a number of features modelled on English system. 
Gail Minault, The Khilafat Movement, Religious 
symbolism and Political Mobilization in India, 
Delhi, 1982, p. 25. 
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of Maulana Qasim Nanautvi, were Maulana Mumluk Ali, 
Maulana Mohammad Yaqub, Maulana Mohammad Ahsan, Maulana 
Mohammad Munir who after obtaining madrasa education had 
been serving as Government servants. Therefore, these 
persons were of the view that coming generation could 
only obtain Government employment after completion of 
madrasa education with modern sciences. It seems that 
over the issue of modern education in Deoband madrasa, 
considerable debate took place among the founders. 
Maualana Qasim explained his views saying that the 
Muslims need education both in traditional and modern 
sciences. He however, had a firm belief that it would be 
extremely difficult for a student to obtain 
simultaneously tradtional and modern education. He 
argued that after obtaining the traditional education, 
the student should be sent to schools for modern 
education. But it was impracticable. He thought, 
because, by that time, the age of the students could be 
so advanced that after completion of modern education, 
the doors of Government services would be closed on 
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them. Another a l t e r n a t i v e was t h a t the students should 
be sen t to school f i r s t and a f t e rwards admit ted t o 
madrasa for t r a d i t i o n a l education but t h i s aspect was 
a l so not considered p r a c t i c a b l e because a f te r having 
obtained ear ly education in schools , the students would 
find i t d i f f i cu l t to concentra te on the t r a d i t i o n a l 
educat ion. The t h i r d a l t e r n a t i v e was proposed tha t a t 
Deoband, t r a d i t i o n a l and modern educat ion should be 
imparted simultaneously."^ Perhaps most of the people 
were i n c l i n e d t o t he t h i r d a l t e r n a t i v e . At t h i s 
junc tu re , Maulana Qasim opened h i s mind and argued t h a t , 
" t he loopholes in the wal l should be p lucked. The 
Government schools are for what? These schools don ' t 
impart re l ig ious education then what i s being taught? If 
these educational i n s t i t u t i o n s were l esse r in numbers, 
t he re was no harm. Everyone knows tha t the Government 
was paying a t t en t ion to e s t a b l i s h modern educational 
27. Minault, p . 26. Farugi, pp. 29-31 
Sawaneh, vo l . 11 , p . 286. 
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institutions in every city and town. In view of this 
arrangements for modern education in the madrasas, at 
the cost of religious education would be unwise."^^ 
Maulana Qasim's views prevailed in the syllabus 
of Deoband, modern education was not included. Maulana 
Qasim's firm belief was that the result of the 
simultaneous education (traditional and modern) would 
result into a total failure as none of the students 
would be in a position to attain perfection either in 
traditional or modern sciences.29 
28. Asir Adravi, Maulana Qasim Nanautvi, Heyat aur 
Karname, Deoband, 1995, p. 146. (Hereafter cited 
as Adravi). 
29. Ibid, p. 162. 
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D. DEOBAND AMD ALIGARH 
From the Muslims point of view, Darul-ulum, 
Deoband was the centre of religious learnings to cater 
the needs of the community in their religious and social 
life. However, the education at Deoband was largely 
producing men who were to serve the masses, the 
madrasas and work as preachers. Moreover, the background 
of the founders of Deoband Madrasa and their role in 
the Rebellion of 1857 had been clearly anti-British. 
The students thus, coming out of Deoband institution 
inclucated the ideology which was propounded by the 
founders of the Madrasa. Very seldom they were 
appointed to the Government positons. One of the major 
reason of their non-access to the government jobs had 
been their aversion to the modern education. This 
shortcoming was to . the great extent fulfilled by the 
foundation of M.A.O. school which later on became M.A.O. 
College, Aligarh. Basically, the two institutions were 
to promote the interest of the Muslim community with 
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different outlooks. However, the founders of these two 
institutions had different policy to the British 
Government. While the Deoband ulama maintained an 
indifferent attitude to the British and its patronage, 
the founder of M.A.O. college welcomed them. Not only 
that while the Deoband ulama harboured an ill-will 
against the British rule in India, the founder of 
M.A.O. college had proved unalloyed loyality to it 
during and after 1857. The foundation of M.A.O. 
College in 1877 thus heralded a new era. However, the 
way Sir Syed propagated, got the M.A.O. College founded 
and interpreted religion to reduce the hostility of 
British towards Muslims, made the ulama hostile to him, 
his political and religious ideologies. The ulama were 
sore that a Ghair-alim like Sir Syed Ahmad Khan was 
interpreting Quran and hadis through his writings in 
Tahzib-ul-Akhlaq. Consequently a number of prominent 
persons like Imdad Ali AkJbarabadi, Maulvi Ali Bakhsh 
'Sharar' and others began to criticise Syed Ahmad Khan 
as heretic, Kafir etc. However, Syed Ahmad Khan's 
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movement was aimed at to promote the interest of Middle 
Class Indian Muslim's sincerely. On the religious issue 
a conflict between the Deoband and Aligarh became 
inevitalbe. Contrary to Sir Syed, Maulana Qasim Nanautvi 
was mainly concerned with the promotion of religious 
education among the Muslims. He was not interested in 
any conflict with him on religious issues. Many of his 
supporters and other Muslims were keenly interested that 
the Maulana Qasim should enter into the debate but he 
avoided as he was he was having cordial relations 
with Sir Syed. 
Being fully aware of the anti-Syed Ahmad 
propaganda, and about some of his writings, Maulana 
Qasim made an observation that he was sad to learn 
about Syed Ahmad's faith as he expected more wisdom from 
him.-^ -*- However, Maulana Qasim never opposed Syed 
30. Adravi, pp . 214-17 . 
3 1 . Mohammad Qasim N a n a u t v i , Risala-i-Tasfiat-ul-
Agaid, Deoband ( n , d . ) p . 5 . 
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Ahmad's educational movement as he believed that the 
movement was to benefit a section of Muslim community. 
Secondly his belief was that Islam never discouraged to 
learn a new language and he cites the sayings of 
Prophet. The sunnat "when the Prophet asked Zaid bin 
Sabit his Mir Munshi to learn Saryanai language". 
Maulana Qasim Nanautvi never opposed to the foundation 
of modern education at institutions for the Muslims. He 
always praised Syed Ahmad's efforts in this direction.-^^ 
Deoband continued to persue a liberal attitude 
towards Aligarh and the initial hostility considerably 
ceased. On the occassion of Annual convocation of Darul-
ulum which was held in 1328 (1911 A.D.), Sahabzada 
Aftab Ahmad Khan participated and it was resolved hat 
the students of both the institutions should acquire 
knowledge with mutual exchanges. The students of 
Aligarh should go to Deoband in order to learn Islamic 
32. Adravi, pp. 218-19. 
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Sciences and the students of Deoband should come to 
Aligarh to learn English and Modern Sciences.-^ -^  It was 
evident that the students of Aligarh went to Deoband to 
learn Islamic Sciences. How many students from Deoband 
came to Aligarh in this Exchange Programme is not 
known. 
33. Sawaneh, vol. II, p. 295 
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E. FOUNDATION OF DARUL-ULUM LIBRARY 
Any educational institution would remain 
incomplete wihtout a good Library, with adequate number 
of books in the subjects taught. Maulana Qasim realised 
this delicate problem fully well. Hence, he began to 
work to establish a good Library at Deoband. An appeal 
was circulated in this connection in 1868 to all 
leading printing Presses publishing books on Islam, 
Arabic. Persian and urdu literature to donate Journals, 
Magazines, Newspapers and Books to the proposed library 
at Darul-ulum, Deoband. The Darul-ulum, Deoband received 
a large number of valuable books. The proceedings of 
Deoband madrasa indicates that the main donors to the 
library of Deoband were Ahid Hussain Sahab, Rais, 
Janupur, Maulana Sikandar Ali of Khalispur, Kr. Lata fat 
' Ali khan, Rais, Saadahad, Shah Ehsanullah Sahab, Rais 
Ghazipur, Maulvi Nizamuddin Sahab, Rais, Machlishahar, 
and Mohairmad Jamal Sahab. etc.^ '^  In 1330 A.H. the 
34. Firangion ka Jaal, p. 187. 
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Libraries of Maulvi Mohammad Vakil Ahmad of Sikandarpur 
and Mohammad Jamaluddin were inclulded to the main 
Library of Darul-ulutn Deoband according to the donor's 
wishes. These two Libraries had a number of manuscripts 
and printed rare books which was secured by Deoband.-^ ^ 
There were many other donors. The Library building was 
expanded in 1322 A.H. by the donation of Nawab Yusuf Ali 
Khan of Rmapur It was further expanded through the 
donations given by Rehmatullah Sahab. of Khurja and 
Shaikh Ziaul Haq of Rajupur.-^^ 
Donations of books to the Library was a 
continuous affair. Among the important contributors 
were Maulvi Ahmad Hasan Sahab, Mohammad Ishaq, Syed Sadiq 
Husain, Maulvi Ataul Haq, Maulvi Hafiz Waliuddin, 
Maulana Ashraf Ali Thanvi, Qazi Abdul Baqi Sahab., 
Ghulam Mohammad Shamshul Haq Sahab, and many others. 
35. Rudad, Darul-ulum, Deoband, 1330, A.H. p. 34. 
36. Rudad, DaruI-uIum, Deoband, 1336 A.H. p. 25. 
74 
Interestingly the addresses of the donors indicate that 
many belonged to the far flung areas such as Hyderabad, 
Maligaon, Sind etc. ' 
At that time, the Nawal Kishore Press, Lucknow 
was one of the most outstanding Presses in North India 
which published books not only in Urdu, Persian 
literature but also on religions specially Islam. The 
owner of the Press, Munshi Nawal Kishore, himself a 
well-read person in Urdu, Persian and Arabic, took 
special care in publishing Quran, Tafseer, hadis and 
Fiqh books. He responded to the appeal generously and 
contributed a large number of books on various subjects 
to enrich the Library at Deoband. Besides, he very 
generously agreed to supply copies of Journals, 
Newspapers and other periodicals published by his Press, 
a promise which he kept faithfully, for a long time. The 
editors and owners of weekly Urdu Newspapers like 'Noor-
ul-Anwar'^^, Kanpur, and Najmul Akhar, Meerut, regularly 
37. Firangion ka Jaal, p. 187. 
38. Noor-ul-Anwar was printed in Matba-i-Nizami, 
Knapur by Munshi Abudur Rehman. 
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sen t t h e i r j o u r n a l t o the L ib ra ry of Darul-ulum, 
Deoband. The Avadh Akhbar, an Urdu daily a l so reached 
Darul-ulum Deoband r e g u l a r l y . ^ Rao Umar Singh of 
Budhana.^° 
the owner of ' Safeer-i-Budhana' responding to the 
appeal from Deoband and began to send his Newspaper to 
the Deoband Library, regularly. -^  
The books donated to Deoband library were 
estimated to be 50,000 in 1942, at present it exceeds 
over 2 lakhs. The books available in the Library may be 
divided into three parts. 
1. The books specially kept apart for the use of 
studnets who used it as borrower. 
39. Sawaneh, Vol-. II, pp. 315-316. 
40. Budhana, a tehsil in Muzaffarnagar District, 
stands on the right bank of the Hindan River at a 
distance of Nineteen miles from Muzaffarnagar, 
Nevill, p. 234. 
41. Sawaneh, Vol. II, p.316. 
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2. The books which are meant for teaching. These 
books are specially used by the teachers of 
Darul-ulum, Deoband. 
3. The manuscript which are very rare and valuable, 
special care is made for its preservation. These 
are not allowed for consultation outside 
Library'.'^ ^ 
It is interesting to note that the Darul-ulum had 
also the provision of imparting teaching in Sanskrit. 
Regular Sanskrit classes seems to have started from 16th 
Zilhijja, 1341 A.H. Maulvi Abu Rahmat Hasan of Meerut 
was the first Sanskrit teacher. Subsequently Ghulam 
Mohammad of Sitapur was appointed in 1342 A.H. to 
strengthen the teaching of Sanskrit language and Bhasha. 
Among the Sanskirit teachers, was Dr. Ghulam who earned a 
reputation as Sanskrit teacher who popularised the 
teaching of Sanskrit language at Deoband. It is 
42. Firangion Ka jaal, p. 188. 
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V;/'A 
'"^'^^W.lvO.'^ij^' 
estimated that over hundred students were learning 
Sanskrit. ^ It may be pointed out that the idea of 
promotion of learning Sanskrit language was perhaps 
given by Maualana Qasim Nanautvi in view of the 
increasing anti-Islam Propaganda by the Arya Samaj 
propagandist. 
The founders of Darul-ulum, Deoband also took 
interest in founding a separate home for the orphans. 
This home was known as 'Bachchon ka Ghar'. In this home 
the orphans received protection and attention by the 
teachers and the Muhatamim of the Madrasa. They were 
also given instructions like other students. In the 
beignning students from India and abroad were 
admitted. Later on, the number of Indian children 
declined. However, at the time of publication of 
Firangon ka jaal, foreign students were receiving 
attention in Bachchon ka Ghar. 
43. Ibid, p. 189. 
44. Ibid, p. 186. 
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F. OTHER MADRASAS 
Maulana Qasim is also remembered for helping in 
the establishment of madrasas at different places in 
Western Uttar Pradesh. In 1880, thirty eight percent of 
Muslim School going children attended private schools 
most of which were run by ulawa.^ The object for the 
estalishment of jnadrasa was to encourage the students 
for religious learnings so that they should come to 
Darul-ulum, Deoband for higher education. As it is well 
known that Maualana Qasim did not accept any post of 
administrative nature at Deoband, nor did he agree to 
act as a paid teacher, yet he did induct his ideas on 
the mode of functioning of the institution.'^ 
Maulana Qasim had a broad outlook in regard to 
the traditional education. He fully realised that the 
45. Francis Robinson, Separatism among Indian 
Muslims, Cambridge, 1974, p. 27. 
46. Firangion ka Jaal, p. 178. 
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vast Muslim population in Western U.P. required more 
than one educational centre like Deoband. His 
continuous endeavours and persuasion bore fruits and a 
chain of educational centres came into existence at 
place like Thana Bhawan (Muzaffarnagar distt.), 
Gulawathi, (Bulandshahar), Danpur (Bulandshahar), 
Kairana, (Muzaffarnagar), Ambeth (Saharanpur) and at 
Meerut. Admittedly, these educational centres were of 
primary nature and inthe beginning trained its students 
through the teaching of basics of Islam, Quran, hadish 
etc. Those who maintained a good standard of teaching 
were directly affiliated to Darul-ulum. 
At Saharanpur, Maulvi Saadat Ali established 
another madrasa knwon as 'Mazahir-ul-ulum', soon after 
the eastablishment of Darul-ulum, Deoband, Another 
important madrasa was founded at Moradabad at the behest 
of Maulana Qasim which later on came to be known as 
'Jamia Qasmi Shahi' . The Meerut madrasa was known as 
madrasa-i-Islami' . Its teachers were Maulana Nazir 
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Hasan, Mufti Aziz-ur-Relman, Maulana Hahih-ur-Rehman, 
Maulvi Mohaiwnad. Hashim. The owner of Matba-i-Hashmi at 
Meerut was its Muhtamim. Munshi Mehrban Ali, a close 
associate of Maulana Qasim established a madrasa at 
Gulawathi, Distt. Bulandshahar in 1870 Maulana Qasim 
Nanautvi laid its foundation and his son Hafiz Mohammad 
Ahmad was one of the students of the madrasa.^° Thus, 
in the later half of the 19th century at least thirty 
madrasas were established on the pattern of Darul-ulum, 
Deoband in U.P. and Bihar.'^^ Between 1900 and 1946, 187 
new madrasas were founded in this region. ^ Some of them 
were formally affiliated to it while the others 
preferred to work independently .^•'• 
47. Tarikh-i-Deoband, vol. I, p. 466. 
48. Ibid., vol. I, 479. 
49. Waheeduz-Zaman and M. Saleem Akhtar, ed. Islam in 
South Asia, Islamabad, 1993, p. 327. 
50. Mushirul Haq, Musalman aur Secular Hindustan, 
Delhi, 1973, pp. 48-53. 
51. Anwarul Hasan Sherkoti, Anwar-i-Qasimi, Lahore, 
1969, pp. 373-74. 
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G. LAST DAYS OF MAULANA QASIM NANAUTVI 
Hard work, religious debates and the 
responsibility of Darul-ulum, Deoband had adverse 
effect on Maulana Qasim's health which was falling 
rapidly. Despite growing weakness, Maulana Qasim 
decided to proceed for Haj in 1878. He was accompanied 
by a number of ulajna. On his return journey, he fell 
seriously ill due to the outbreak of epidemic in the 
ship. After an arduous journey the Maulana reached 
Bombay where he stayed for few days as he was very weak 
and travelling to Deoband was not possible. On reaching 
home, he recovered but he had developed asthama and 
jbronchitis. During his ailment he had been induced 
to travel to Rurki and Meerut to meet Swami Dayanand 
Saraswati to answer his challenges. Hereafter, for two 
years, he suffered from illness, finding no improrvement 
from the Unani treatment, Maulana Qasim conceded the 
offer of Dr. Ahdur Rahman who was a physician at 
Muzaffarnagar jail. Maulana Qasim stayed at there for 
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sometime. In the beginning the treatment responded but 
he could not be cured. While the illness was increasing 
day by day, he came to know the serious illness of one 
of his teachers, Maulana Ahmad Ali Saharanpuri from 
whom he had studied hadis. In that very illness, Maulana 
Qasim arrived at Saharanpur, met the Maulana and stayed 
at his house for some days. His illness however, 
increased. Hafiz Anwar-ul-Haq brought him to Deoband 
where he died on 15th April 1880.^^ 
The death of Maulana Qasim was a serious blow not 
only to Deoband but also to the Sunni Mulims of India. A 
number of eminent ulama of the period wrote obituaries 
and elegies in Urdu, Persian and Arabic. Perhaps one of 
the important obituary note was written by Sir Syed Ahmad 
Khan in his Insitute Gazette published on 24th April 
1880. He praised Maulana Qasim for his piety, 
scholarship, religiousness, character and humbleness. He 
also praised Maualan Qasim Nanautvi for his concern for 
the betterment of Muslim community and the foundation of 
Deoband madrasa. 
52. Faruqi, p.42 
See also Ekram, p. 116. 
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H. CHARACTER OF MAULANA QASIM NANAUTVI 
Maulana Qasim Nanautvi was a very simple person. 
He maintained such an extreme humility that no body 
could guess that he was such a learned person. He used 
to wear a very ordinary dress. He never kept for more 
than two pairs of clothings. He never posed himself as 
an alim by wearing the traditional clothes. His room 
represented his simplicity. There was only an old broken 
matress. There was no box, no bundle of clothes. He 
did not like any pretension or any praise. He was far 
from pride and self conceit. 
Maulana Qasim was very hospitable. He entertained 
guest and spent most of his salary on them. As his fame 
grew, the number of guest increased which included both 
rich and poor. He was never disheartened and welcomed 
the guests as if he was waiting from them.^^ He used to 
attend the guests personally and take meal with them. He 
53. Sawaneh, vol. I, pp. 452-53. 
54. Ibid, p. 566. 
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was maintaining the same simpleness in his diet as was 
inthe case of clothings. However, he used to order 
preparation of sumptuous foods for his guests.^^ He also 
accepted invitation extended by the people to take 
meals with them. The biographer of Maulana Qasim records 
a number of incidences which reveals the real human 
character of Maulana Qasim. Here only one of the 
incidences may be cited by way of illustration. Once a 
very poor person of Deoband invited Maulana Qasim to 
take dinner with him. But there was a heavy downpour 
from the early evening and it was practicably not 
possible for a person to come out under heavy rains in 
a village locality with no pucca roads like Deoband. 
Seeing the intensity of rains, the poor man did not 
make any arrangment for Maulana Qasim's dinner. Maulana 
Qasim himself was worried. He felt that if he did not 
go to the house of his host he would feel that the 
Maulana did not come because of his poverty. Seeing no 
way out to move in the heavy rain, Maulana Qasim took a 
55. Ibid., p. 571. 
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blanket and wrapped it around his body, took his shoes 
in his hands and proceeded to the house of his host 
braving the heavy rains and flooded bi-lanes. At last he 
reached the house of his host and knocked at his door. 
Seeing Maulana Qasim, his host was extremely surprised. 
Maulana Qasim realised his problem and said he should 
not be worried and bring whatever he had in his house. 
He brought some daal and dry breads. Maulana Qasim took 
that meal in such a way as if he was enjoying a feast of 
pulav and qorma. His attitutde greatly relieved his 
host. While eating Maualana continuously prayed for the 
prosperity of his host. He returned to his house while 
it was still raining heavily.^° 
Maulana Qasim was a very frank person. He 
possessed a great sense of humour. Maulana Ashraf Ali 
Thanvi used to say that, "In the sittings with Maulana 
Qasim Nanautvi, humours and laughter were a common 
56. Adravi, pp. 239-40 
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feature. Maulana was a man of friends". Another 
biographer of Maulana Qasim writes, "In the majlis of 
Maulana Qasim where normally his students or those who 
had high regard for him participated. He used to meet 
them in such a way as if he was one of their dearest 
friends and paid them such respect as a murid or 
disciple used to offer to his Shaikh or teacher. Maulana 
used to call every person by his name, but in the 
beginning of the name he used to add mian and in the end 
sahab. He never said that any one was his disciple or 
murid rather he used to say he is my friend, my 
benefactor". 
He used to be very frank with the persons of his 
age. Maulana Faizul-Hasan Saharanpuri, the interpreter 
of Hamasa and Saba-i-muallaqa, who was also the 
Principal of Oriental College, Lahore and teacher of 
allama Shibli Nomani, was of Maulana Qasim's age, both 
were murids and successors of Haji Imdadullah. Both 
were excellent in their scholarship and quite frank with 
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one another. Once Maulana Faizul Hasan said to Maulana 
Qasim Nanautvi, "0 !Rustic boy! what is your concern 
with knowledge and scholarship. Go and plough your 
field and raise cultivation". Maulana Faizul Hasan was 
a heavily built man with slightly dark complexion. 
Maulana Qasim retorted pointing towards him, "Yes, I 
have got one buffalow, when the other is also found, I 
will start my work as suggested".^ 
Maulana Qasim possessed a highest degree of 
self-confidence. His self confidence is specially noted 
during the debates of Siiahjahanpur, Rurki and Weerut. 
He was very farsighted perosn. He very well 
realised that the Muslim community and their educational 
institutions had lost their early resources to maintain 
their educational institutions. There was an almost 
complete disappearance of Muslim aristocracy after 
the Rebellion of 1857 who used to patronise the 
57. Sawaneh, vol..!, p. 472 
Adravi, pp. 248-49. 
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religious institution.In that situation when Deoband 
was founded he understood that the institution could 
only be run by the people's support. He gave clear 
instructions that for the help of Deoband, the rich 
people should not be approached. He directed that the 
support should be obtained from poor Muslims because 
the wealth of wealthy people was like a shed of clouds 
which could not be relied upon. 
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CHAPTER - III 
(A) RELIGIOUS BELIEF 
Maulana Mohammad Qasim Nanautvi seems to be 
greatly influenced by the religious interpretation of 
Haji Imdadullah, his preceptor since the childhood. •*• 
Maulana Qasim during studentship had discussions with 
Haji Sahab. on various forms of religious sects and 
practices including mysticism. Strongly believing in the 
efficacy of the cult of pir, he asked his students to 
put allegiance on the hand of Ha^i sahab" Maulana Qasim 
explicitly proclaimed that he had a high regard for Haji 
Imdadullah for his intellect and acumen. Thus Maulana 
Qasim had been attached to Haji Imdadullah much before 
the meeting of Maulana Rashid Ahmad of Gangoh. Maualana 
Ashraf Ali Thanvi had an opinion about Maulana Qasim 
which is quoted by Manazir Ahsan Gilani in his Sawaneh 
Qasmi that the Maulana was an ordinary student and could 
1. Mufti Azizur-Rehman, Tazkira Mashaikh-i-Deoband, 
Bijnore, 1958, p. 101. 
Tazkirat-ur Rashid, vol. I, p. 46, 
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not be presumed that he would one day, emerge as a great 
alim (scholar). Maulana Thanvi says that most of the 
ulama of Deoband of that time were disciples (Murid) of 
Haj i Imdadullah. Some of them were Maulana 
Mohammad Qasim, Maulana Rashid Ahmad of Gangoh, and 
Maulana Ashraf Ali Thanvi. Maulana Mohammad Yaqub in his 
book supports Tahanvi that Haji Imdadullah had himself 
told him that Maulana Qasim was an asset of our age and 
it was our bounden duty to preserve his writing as it 
would be of great value. 
Ironically, Maulana Qasim seems to be quite shy 
in writing or giving any religious decree (fatva). He 
appears to have tried to disdain himself from any 
religious discourses. He however, changed his attitude 
at the behest of Maulana Muzaffar Husain Kandhalwi. 
3. Sawaneh, vol. I, p. 301. 
4. Tazkirat-ur Rashid, vol . I , p . 47. 
5. Sawaneh Umri, p . 34. 
6. Sawaneh, vol, I, p. 386 
7. Maulana Muzaffar Husain Kandhalwi was born at 
Kandhala (Muzaffarnagar) in Western U.P. He got 
his early education from his uncle Mufti Ilahi 
Bakhsh who was a student and disciple of Shah 
Abdul Aziz and after his death in 1245 A.H. he 
completed his remaining education from Shah 
Mohammad Ishaq, a successor of Shah Abdul Aziz. 
He became disciple of Maulana Mohammad Yaqub. He 
launched a strong movement for widow re-
marriage with Maulana Mamluk Ali. He died on 
25th may 1866 at Madina.Aziz-ur-i?ehn)an,pp.41-46 . 
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who recognised the significance of debates as a means 
not only to define Islam but to propagate its 
teachings. Religious beliefs and practices of Maulana 
Qasira may be judged through his books in which he has 
expressed his opinion about Islam as may be seen in the 
subsequent pages. 
(B) SOCIAL AND CULTURAL OUTLOOK: 
Maulana Mohammad Qasim Nanautvi outshone himself 
in the reform of Muslim society which suffered heavily 
due to prejudices and narrow interpretation of Islam. 
The social work which Maulana Qasim rendered to 
uplift the Muslim society was like the social reform 
among Muslims which was initiated by Syed Ahmad of 
Raibareilly in the first decade of 19th century, and 
nurtured by Maulana Mamluk Ali, Muzaffar Husain 
Kandhalwi. But the reform work did not make much 
headway. Like, the Hindus, Muslims in the late 18th 
century and early 19th century also began to feel that 
widows were to live a secluded life without an equal 
8. Sawaneh, Vol. I, p. 397. 
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place in the society enjoyed by the married women. The 
social reforms initiated by Syed Ahmad of Raibareilly, 
was taken up by Shah Ismail and Maulana Qasim. Both had 
similar thinkings and believed in eradications of 
innovation and other practices which had crept into 
Islamic society. Once Maulana Ismail was delivering a 
speech at Phulet, distt. Muzaffarnagar, on the widow re-
marriages. He pointed out to that evil practice by not 
allowing Muslim women to remarry had been adopted from 
the upper caste Hindus where such marriages were, by 
practice forbidden. Among the Muslims too, this 
Brahmnical evil set in. He, who talked about widow re-
marriages, could be penalised and thus, the Maulana laid 
emphasis that Islam did not disallow widow re-
marriages. Maulana Qasim Nanautvi also confirmed that 
among the Shaikhs of Deoband, the same evil was a common 
feature. Generally, the Shaikhs of Deoband did not 
encourage the widow remarriages thinking that it would 
be below their dignity to allow this. In Deoband, 
Maulana Qasim began to preach for the widow re-
marriages. In the beginning there were criticism and 
some person decided to oppose the Maulana but they did 
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not muster courage to come to the open. At last, 
Maulana Qasim persuaded one of the most respectable 
person, Haji Mohammad Yasin, who was one of his 
disciples to get his widow sister married. By chance, 
at the same time Maulana Qasim's sister who was advance 
in age became a widow. To avoid people's criticism he 
persuaded her to marry. In this way the Maulana 
succeeded to open the doors of widow re-marriages in 
Muslim community. According to his biographers under his 
Q 
persuasions, about sixty widow re-marriages took place.^ 
Like Syed Ahmad of Rai bareilly, Maulana Qasim played an 
important role in awakening the Muslims that the widow 
re-marriages was not only a noble cause but akin to the 
teachings of the Prophet Mohammad. Maulana Qasim's 
efforts bore fruits, widow remarriages gained momentum 
in Western U.P. Now widow re-marriages is no more a 
social evil. However, this movement was limited only to 
some districts of Western Uttar Pradesh. 
Maulana Qasim's approach towards arousing social 
consciousness was quite different. He tried to inculcate 
9. Sawaneh, vol. II, p. 14 Adravi, pp. 268-
70. 
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the teachings of Islam to the Muslim masses through 
speeches and negotiations and put before them the 
examples of his elder sister who on his request got 
ready for re-marriage. Muslims of that age were quite 
backward and lived under the influence of Hindu 
mythology and belief, negating the second marriage of 
their daughters whereas their religion permits them to 
do so. Maulana Qasim's endeavour thus yielded some 
fruitful results and did a commendable job to curb this 
menace. It seems that among the Rajput and other 
Zamindar in India, the land-holding Muslims had also 
devloped a tendency of not allowing even the shara, 
(legal) share to the females in their patrimony. Maulana 
Qasim himself being a member of land holding family had 
been observing cruel consequences of such practices 
which had been granted by the Quran. He therefore, began 
to persuade the Muslims to allow the women of their 
rightful shares in the property. Even after Maulana 
Qasim's pleadings and persuasions many Muslims were not 
prepared to depart from this evil practice as may be 
seen from the attitude of the people of Jalalabad. 
There, according to Asir Adravi, the Muslims were not 
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prepared to respond to Maulana Qasim's pleadings and 
struck to the extant practice. Consequently, Maulana 
Qasim had to say that no Muslim should buy the property 
from the Muslims of Jalalabad (Muzaffarnagar) as they 
were ignoring the 'shara' by not allowing the share of 
the women in their paternal property. 
Thus, Maulana Qasim adopted almost an identical 
policy in regard to women that had been pursued by his 
predecessor, Syed Ahmad of Raibareilly. 
(C) RELIGIOUS DEBATES: 
The mid of 19th century marks a great change 
towards the religious policy by the British in India. 
Evidence indicate that the change was largely with an 
avowed object to preach Christianity in India and to 
make Indian people converts to Christianity. For the 
purpose the British officials in their individual 
capacity largely promoted the activities of Christian 
Missionaries from Europe, England and United States of 
America. These Missionaries had established their 
churches at different places in India. They were active 
with the connivance of the British Government officials 
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who were inviting Muslims and Hindus to the debating 
conferences in which large gatherings use to take part 
to listen these debaters. 
Here it may be pointed out that the activities 
of Christian Missionaries in India were not new. The 
Missionaries in India are seen active during the reign 
of Akbar. The Mughal Emperor, in order to know the Truth 
and the real religion started an IJbadat Khana for 
religious discourses. Gradually, in the debates and 
discourses of Jjbadat Khana a large number of 
participants began to take part including the Christian 
Missionaries and these debates turned into munazra, with 
great amount of criticism and hostility to other 
religions. However, throughout the Mughal rule, the 
Christian Missionaries were active in their attempts to 
convert Hindus and Muslims to Christianity to which they 
did not succeed much. After the conquest of Plassey in 
1757, the British obtained the political ascendency and 
in consequence, the Christian Missionaries also 
flourished. In the beginning of the 19th century, the 
British East India Company withdrew the so called 
restrictions on Christian Missionaries for preaching the 
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Gospel. The withdrawl of these restrictions opened the 
flood gate of Christian fanatics, who in order to earn 
great honours in the eye of God began to come to India 
for preachings. One of such preachers was Pfander, a 
German clergy man. Pfander had acquired a great 
knowledge in most of the European sciences and 
languages including the Asiatic classic languages like 
Arabic and Persian. He had toured Europe and other Asian 
countries for preaching Christianity. He had written a 
number of books on Christianity and Islam. He lived 
among the American Christians and Muslims for some years 
and unsuccessfully tried to convert the Muslims to 
Christianity. He also went to Mesopotoamia and Iran 
where he did not forget his mission to invite the 
Muslims to accept Christianity. Here too, he could not 
succeed. The continuous disappointments led him to the 
conclusion that the Muslims be lived in the truthfulness 
of Quran and therefore any discourse to prove the 
superiority of Bible and Christianity would be futile 
and they would not change their opinion.-^^ However, in 
10. A.A. Powell, Muslims and Missionaries in pre-
Mutiny India, Richmand (U.K.), 1993, pp. 138-
39. 
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order to preach his ideas, he wrote a book in German 
language in 1831 and later on it was translated into 
Persian under the title of Mizan-ul-Haq^-^ 
Publication of Mizan-ul-Haq opened the door of 
debates once again in India to prove the truthfulness 
of Islam and Christianity by the followers of these two 
religions. It is said that the first debate between 
Christian and Muslim scholars took place at Delhi. For 
the Muslims, it was Shah Abdul Aziz, who defended Islam 
-1 9 
as a t rue re l ig ion . Gradually the Chris t ian promoters 
encouraged the deba t e s between Muslim ulama and 
Chr i s t i an preachers. Muslim concern to defend t h e i r 
f a i t h became stronger owing to the a c t i v i t i e s of the 
Chr i s t i an Missionaries e s p e c i a l l y by Pfander. Here a 
11 . According to Powell, Two ed i t ions of Mizan-ul-
Haq were published in India . In 1839, i t was 
publ i shed from C a l c u t t a and in 1849 i t was 
published from Agra. I t s Urdu t r a n s l a t i o n was 
published from Mirzapur and Agra in 1843 and 
1850 respect ive ly , pp. 138-39. 
12. Imdad SaJbri, Firangion ka Jaal, p . 137, Powell 
however, does not r e c o g n i s e t h i s t o be a 
r e l i g i o u s d e b a t e . See Powell , Muslim and 
Missionaries in pre-Mutiny India, p . 104. 
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word may be said about Pfander's orthodoxy and religious 
views as is reflected from his work, 'Mizan-ul-Haq and 
Miftahul Asrar. He asserts that knowledge of 'God could 
be obtained only through revealation' . In the 
introduction of Mizan Pfander sets five criteria for the 
quest of Truth. The first criterion 'A true Divine 
revealation must, above all, fulfil and satisfy the 
great and ineradicable need for men for eternal and 
never ending well being. ^  
The second criterion he propounded: 
'A true revealation should be in accordance 
with the dictates of the consience of which God has 
established man's heart. Pfander did not elaborate 
the rest. Apparently Pfander's views are universally 
accepted without dispute. But his over-zealousness made 
him a staunch Christian preacher causing alarm to the 
Hindus and Mulims about their religions. He began to 
portray Christianity as a superior religion maligning 
13. Powell, p. 140. 
14. Ibid. 
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Islam as is evident from the Mizan.'^^ However, in his, 
'Remarks on the nature of Mohammadanism, the hadis' he 
rejects Islam as 'gross fiction', a system of false-
hood', and the Islamic theology as 'mere error and 
superstition'. •'•° On arrival in India, he came into 
conflict on many religious issues with the Indian ulama 
and modified his views on some issues.-'" Pfander, was 
1 R 
quite optimistic of converting Muslim to Christianity. ° 
Pfander and other Missionaries began to achieve success 
in their religious mission by converting Hindus and 
Muslims of North India especially during the famine 
1 Q 
period 1837-38. Religious debates (Munazra) gained 
momentum. Pfander and other Missionaries made vigorous 
attempts to bring well to do person to the fold of 
Christianity but failed. Undaunted Pfander attempted to 
15. 
16. 
17. 
18. 
Ibid., 
Ibid. 
Ibid., 
Ibid., 
P-
P-
P-
145 
149 
155 
19. Ibid. p. 158, Sir Syed refers to the impact of 
these conversion in the Asbah-i-Baghwat-i-Hind, 
Delhi, 1971, pp. 103-4. 
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get into direct communication with the leading Muslim 
scholars. This naturally led to suspicion and alarm. 
William Muir writing in the Calcutta Review in 1845 thus 
observed -
"The gauntlet, thus thrown before the whole 
Mohammedan society of the North Western 
Provinces, has been taken up by one or two 
distinguished opponents, who have hitherto 
treated with a smile of contempt the puny attack 
7 0 
made against their faith". 
The opinion is given by William Muir, a critic 
of Islam and Prophet Mohammad. William Muir book, 'Life 
of Mohammat' which was published after the Mutiny had 
hurt the feelings of Syed Ahmad Khan, is too, well-
known. However, in the Pre-rebellion era, the activities 
of Pfander by selecting prominent Muslims for Christian 
propaganda is noteworthy. He began to send propaganda 
literature to Syed Ahmad Khan (Later Sir Syed) , Kazim 
Ali, Sajjadah Nashin of Dargah of Saleem Chishti and 
20. Calcutta Review, vol. IV, 1845, p. 446. 
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Syed Noorul Hasan a prominent person of Delhi Arabic 
College.^^ 
Pfander believed that his propaganda literature 
was so powerful that none of Muslims would be in a 
position to answer convincingly. He had also incited 
them to come to debates. He sent Persian and Arabic 
translations of Bible to a number of prominent Muslims 
seeking their opinions proposing an open debate on 
Christianity and Islam. Obviously this proposal was to 
preach Christianity, and, mentally most of the ulama were 
prepared to face Pfander who had become talk of the town 
for his zealous and orthodox Christianity. The first 
response to Pfander missionary propaganda came from Syed 
Noorul Hasan followed by a number of Muslims from Agra 
and a book by Hafiz Mohammad Jafar, Saulat-i-Zaigham. 
Saulat-i-Zaigham represented the true religious 
feelings of the Muslims in North India. Most of 
21. Syed Noor-ul-Hasan was a head teacher of Arabic 
department in Anglo-oriental college, Delhi. He 
was one of the most senior Indian teacher of the 
college. He belonged to a respected family of 
Kandhla, Muzaffernagar. he acquired education 
at Madrasa-i-Rahimiya from Shah Mohammad Ishaq. 
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the Mulsims specially the ulama regarded that the 
debates and Christian propaganda were dangerous to Islam. 
They understood well that after coming to power what 
role the Company's Government was playing. Therefore, 
the Muslim intelligentsia irrespective of their 
secterian views became active to defend their faith. 
The apprehension of people especially Muslims 
took the form of certainty when in 1850, a regulation 
was passed that those converted to Christianity will 
have the right of inheritance to their patrimony. It 
sparked serious apprehensions among the Indians 
specially the Muslims. In the midst of these 
apprehensions, the letter of Edmund, a Christian 
preacher gained its circulation to all principal offices 
of the Company's Government. The letter stated that, 
since the entire sub-continent has come under the 
control of Christian Power, therefore, it was but 
necessary to all its subjects to be of Christian 
faith. Therefore, under the impending threat a general 
feeling among the Indians became stronger that the 
22. Syed Ahmad Khan, Asbab-i-Baghawat-i-Hind, pp. 
21-22. 
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Government was thinking to impose Christianity on the 
people. Those, serving the company, felt naturally 
alarmed that they would be the first target of 
conversion. They felt that Edmund had a direct contact 
with and support of the Governor-General. People's 
reaction was noted by the Company's higher authorities, 
and the Lieutnant Governor of Bengal considered it 
essential to issue a Press note repudiating the rumours 
assuring that it was not the intention of the Government 
and that the letter had been circulated by Edmund in 
his personal capacity. Temporarily it brought a general 
relief to the people. 
Some of the Christian employees of the Company 
had evolved a net work to propagate Christianity in 
India. In their religious fanaticism they were bent upon 
to maligning Islam, Hinduism and other Indian religions. 
They established an academy in London in which Priests 
were trained in languages like Arabic, Persian and 
Urdu, so as to enable them to be ready for religious 
debates with Muslims in India as they thought that the 
23. Ibid., p. 23. 
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Muslims were their first rate enemy. They held the views 
that the Muslims were still harbouring anti-British 
feelings as they had been deprived of higher positions 
in the government after the British supermacy which 
they enjoying during the hayday of the Mughal rulers. 
The education policy of the British greatly 
increased the resentment of Indian Muslims. The British 
education policy was based on promoting Western ideas 
through the Western literature and sciences which was 
against the grain of the Muslims. Their indifference to 
the modern education made them backward. According to 
Kaye, 'The tendency of our educational measure and the 
all pervading Englishism with which the country was 
threatened was to lower the dignity of Mohammadanism and 
to deprive of the emoluments of many influential people*of 
that intolerant faith'.^'* The matter that caused severe 
resentment was the interference of the British in the 
religious beliefs. They presumed that any moderate 
measure taken by the Government was to spread the 
Christianity in India and that will ultimately lead to 
24, Kaye, A History of Sepoy war in India, vol. I, 
London, 1880, p. 196. 
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the conversion of their faith. This tendency led to a 
sharp reaction by the ^ulama' who took active part in 
defending their religion through religious debates with 
Christians, which was purposely encouraged by the 
Government. Such debates were generally attended by the 
Christians preists, Deobandi ulama representing Muslims 
and members of the Arya Samaj representing Hindus.^^ One 
of these debates took place at Chandpur °, district, 
Shahjahanpur, U.P. in two successive years 1875 and 1876 
and named as Mela-i-Khudashanasi or 'Festival of the 
knowledge of God' . 
The debates had an official sanction as they were 
organised by American Methodists, head of the Mission 
25. Mohammad Qasim Nanautvi, Mubahsa-i-Shah j ahanpur, 
Deoband (n.d.)p.4. 
See also in Sawaneh, vol. II pp. 3 64-486 which 
discusses the debate at length based primarily 
on the former work. 
26. Chandpur, a village under Tehsil Shahjahanpur, 
standing on the right and west bank of the Garra 
river, some eight miles south of Shahjahanpur, 
and two miles west from Badshah Nagar, on the 
road to Hardoi. Chandpur possess a post office 
and a lower primary School. It contained at the 
last census a population of 1,140 persons of 
whom 48 were Musalmans and 145 members of the 
Arya Samaj. 
H.R. Nevill, District Gazetteer, Shahjahanpur, 
vol. XVII, Allahabad, 1910, p. 163. 
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School, Samuel Knowles, a Hindu Government servant, 
Munshi Pyarelal Kabirpanthi, who provided food for the 
participants and a Muslim honorary magistrate, Moti 
Miyan who was appointed. Director of the debate for both 
years. The debates were held in the grounds of Mission 
School. ^"^  
In the Chandpur debate of 1875, it was formally 
agreed that from each side two men would speak for a 
fixed time. The Christians did not follow the rule and 
Tara Chand, a convert to Christianity also spoke besides 
two approved representatives. The Arya Samajists spoke 
in Sanskrit which was not followed even by Hindus. The 
Muslims led by Maulana Qasim and Abul Mansoor ° of Delhi 
discussed various aspects of Islamic philosophy. The 
debate was not very successful because of the searing 
heat of May. 29 
27. Metcalf, p. 222. 
28. Maulana Abul Mansoor, a respected debater of 
Delhi born near Qannauj in 1823, Rahman Ali, p. 
507. 
29. Adravi, pp. 168-170. 
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Next year debate was held in the month of March at 
Shahjahanpur. Munshi Pyarelal Kabirpanthi (a Christian 
convert) sent invitations through letters and 
advertisement in newspapers. Maulana Qasim participated 
again with Maulana Abul Mansoor of Delhi. Swami Dayanand 
Saraswati came with Munshi Inderman who was a convert 
from Islam and known for notority. The Missionaries 
included Padri Knowles and a number of others like, 
John Thomas (an Indian), Reverend Noble and Reverend 
Parker. ^ There was a discontent among the 
participants on the issue of organisation and 
proceedings of debate. There was again a chain of 
debates. The Muslims debaters were unhappy and 
complained the Christians for raising problems during 
debates such as the number, time and order of their 
speakers. The debate dealt with the topics like -
(a) Nature of creation 
(b) The Oneness of God 
(c) The contradiction between God's justice and 
Mercy. 
30. Metcalf, p. 223. 
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(d) The proof of the divinity of Vedas, Bible and 
Quran. 
(e) The nature and means of Salvation. 
Maulana Qasim outlined the beliefs of Islam and 
laid stress on its fundamental issues. He gave his 
views about Christianity that though it was a revealed 
religion, its followers had distracted from its 
original message. Maulana Abul Mansoor advanced the 
agruments of Maulana Qasim on Christianity and said that 
the Biblical texts had been corrupted over the passage 
of time. Maulana Qasim and Maulana Abul Mansoor 
succeeded in convincing the people that Islam was the 
true relegion which existed from the time of Adam and in 
no way comes into conflict with Christianity and other 
revealed religions. During the debate, the Christians 
wanted to add another participant Padri Scott to 
strengthen their position to which Maulana Qasim who was 
leading Muslim debators, gave his consent. The newly 
inducted Padri argued unconvincingly and departed from 
the basic issues. On being pointed out to the position, 
Scott argued for the superiority of Christian on the 
ground that the British had brought peace and order to 
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India. His argument was firmly contested by Maulana 
Qasim.^ 
In the debate Swami Dayanand made a speech in 
Sanskrit which was unintelligible to the audience. 
Maulana Qasim asked Munshi Indarman to get the speech 
translated but he did not agree.-^ ^ 
On the second day of the debate, the entire 
discussion had been confined on the question of 
salvation. Maulana Qasim .with his eloquence and well 
reasoned arguments won the hearts of the audience. His 
opponents become speechless as they had no logical 
arguments to refute Maulana Qasim. Maulana Qasim's 
speech and its impact is reflected from Maulvi Yaqub's 
writings who writes in Sawaneh Umri that Scott and his 
supporters literally abandoning their books left the 
place. Scott was, however, quite candid. He praised 
Maulana Qasim's intellect saying that he (Qasim) was a 
Maulvi with generosity of a Sufi. 
31. MuJbaiisa - i - Shahj ahanpur, p. 70 
Adravi, pp. 172-198. 
32. Metcalf, p. 228 
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The Arya Samajists also did not agree to the 
arguments of the Christian speakers that the prosperity 
of the British was due to their professing a better and 
superior religion. After this debate Maulana Qasim and 
Maulana Abul Mansoor of Delhi emerged victorious and as 
a great defender of Islam. Urdu Press published 
laudatory articles on them. The Maulana earned an all 
round appreciation among the Muslims. In view of growing 
debating tendency, the policy makers of Deoband 
established a separate department of 'Munazra' to train 
its students to cope with such situation in future. 
(D) MAULANA QASIM NANAUTVI AND ARYA SAMAJ 
Ironically, in the second half of 19th century, 
the religious debates were no longer remained 
triangular. It seems that the British policy makers 
consciously evolved a policy to arouse a religious 
sentiments through religious debates. In the initial 
stage the debates were confined to the origins of 
religion, belief etc. and were invariably presided over 
by the British local high officials such as District 
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Magistrate or District Collector. Conspicuously after 
some time the Christian Missionaries disappeared from 
the debating scene and it now became a debate between 
Islam and Hinduism. 
Dayanand Saraswati took the lead for Hindus. His 
speeches were directed against Islam and Prophet 
Mohammad. In his religous zeal, Dayanand was travelling 
from place to place. Interestingly he visited Rurki 
where the British had made Military cantonment and where 
common Indians were not allowed to enter. There were a 
number of English Schools. Dayanand Saraswati was 
staying in the cantonment and delivering speeches 
condemning Islam and Prophet Mohammad. His speeches were 
highly provocative and was causing great resentments 
among the local Muslims.-^^ The ulama came to know of 
this situation at Rurki town. The resentment of the 
Muslims of Rurki was mainly for the reason that Dayanand 
was delivering his speeches in the city whereas he was 
himself staying in the military cantonment which was 
prohibited to civilians. It raised a suspicion that 
33. Adravi, p. 2 06 
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perhaps there was some connivance of British authority 
in pampering Dayanand to attack on Islam, to create a 
bad blood between two great communities of India. 
Maulana Qasim directed his disciple Maulana 
Mahmudul-Hasan, Maulana Fakhrul Hasan and Hafiz Abdul 
Adal to proceed to Rurki and to hold a debate with 
Swami Dayanand. Swamiji refused to listen to them and 
insisted that Maulana Qasim should be brought with whom 
he, be agreed to talk. Emissary of Maulana Qasim 
returned to Deoband without success and explained the 
whole situation. Maulana Qasim was ill at that time. 
After the return of the ulama from Rurki, Dayanand 
accelerated his activities in attacking Islam and its 
Prophet. The local Muslim population was not in a 
position to face the situation, perhaps, due to the fear 
that Swamiji had enjoyed the government protection. 
Therefore, they asked Maulana Qasim to come despite 
illness. Maulana Qasim reached Rurki, sent messages to 
Dayanand for fixing a date for meeting. But the latter 
34. Adravi, p. 2 07. 
35. Ibid. 
114 
remained evasive. Realising that a time passing policy 
had been adopted, Maulana Qasim decided to meet Dayanand 
at his residence in the cantonment area. Surprisingly, 
at the same time Maulana received a message from one of 
the Colonels of the Military cantonment. The Colonel had 
sent a conveyance with the messenger to bring Maulana 
Qasim to his residence. Maulana Qasim accompanied by his 
supporters held a fruitful meeting with the Colonel. The 
latter sent message to Dayanand and asked him to hold an 
open debate with the Maulana. Dayanand avoided and 
pleaded for a communal riot in case an open debate took 
place. The Colonel took the responsibility to maintain 
law and order but Dayanand did not agree and left Rurki 
in the night. The departure of Dayanand from Rurki 
emboldened Maulana and his followers. They delivered 
speeches for three days in different parts of the city. 
In his speeches, Hindus, Muslims, Christians, high civil 
and Military officers were participating and were 
greatly impressed by Maulana Qasim's logical 
arguments.-^ 
36. Adravi, pp. 210-12 
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Soon after Rurki incident Swami Dayanand became 
active at Meerut where he repeated the history of Rurki. 
Despite illness Maulana Qasim reached Meerut and asked 
him to have an open debate instead of maligning Islam 
and Prophet Mohammad. From Meerut Dayanand disappeared 
3 7 
without indicating his whei:eabouts. 
It would be assumed that the religious debates 
between the Arya Samajiscs and Muslims harmed largely 
the age-old religious harmony that existed between the 
two communities which had been nurtured by the Sufi 
saints and Mughal rulers. These debates were of no 
advantage either to the Hindu or Muslim community but it 
did help the British largely in keeping the two 
communities away from one another on religious grounds. 
37. Adravi, pp. 212-13 
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CHAPTER - IV 
WORKS AND ACHIEVEMENTS 
Apart from founding the educational seminary at 
Deoband, Maulana Qasim is also known for his literary-
genius. He, alongwith other ulama of Delhi and Deoband 
(Saharanpur) had actively participated in the religious 
debates to uphold and defend the dignity of his own 
religion. He has written many books on various aspects 
of Islam and established himself as a prolific writer of 
his age. 
Maulana Qasim's works are not new writings on 
Islam. They are rather based on old topics, but the 
style of writing and way of presentation is, however, 
new and innovative. He had a scholarastic approach in 
his writings. Although most of his writings are in Urdu, 
it is very much difficult to understand them because of 
their scholarly, rhetoric and philosophical over-tones. 
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The writings of Maulana Qasim which have been published 
are based mainly on the responses to different letters 
in which the questions about the Islam and its 
perceptions were asked. Some of his works which have 
survived may be cited below by way of illustrations: 
Maulana Qasim Nanautvi used to respond on 
various issues concerning the belief and other 
religious practices. There is a collection of some 
letters consisting of thirteen pages under the title of 
Maktubat-i-Qasmia. 
Bashir Ahmad of Deoband was one of his murid 
(disciple) employed in the Settlement Office. He stayed 
at Bijnore for a long part of his life. He used to write 
about his experiences of Zikr-o-Shughl, and other 
situations (Ahwaal-o-kaifiyat) through letters to 
Maulana Qasim. He used to instruct him through his 
letters as to how he should continue his, Aavrad-o-
wazaif. There are certain instructions in regard to 
OaJbz-o-Bast. These letters have been published by Kutub 
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Khana-i-Qasmia, Deoband. 
JAMAL-I-QASMI: 
This is a treatise consisting of 16 pages. 
Actually this is a long letter covering 14 pages and is 
addressed to Maulana Jamaluddin Alvi of Delhi who had 
asked a clarification from Maulana regarding the 
terms, "Wahdat-ul-Wajud", (Pantheism) and "Sama-i-
Mauta". Maulana Qasim has thrown light on these two 
questions in the treatise. 
According to Maulana Qasim, the term Wahdat-ul-
Wajud, to some people is equivalent to 'Wahdat-i-
Majudat' that is the existence of one Supreme Being. 
Some people interpret this as a quality of oneness, 
•"Wahdaniyat sifat Wajud". Then the Maulana explains that 
quality of existence does not come from oneself but this 
is obtained from outside such as heat or fire which is 
obtained from the Sun. Therefore, whatever is heat its 
quality would be either from fire or from the Sun. If 
there is no Sun or no fire then the heat from the 
things would disappear. The next type, is that, the 
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quality is the bi-product of the main source and is not 
borrowed from others. Such as the heat of the fire and 
Sun are from the same sources, they are not derived from 
others. Whenever there is a fire or Sun, there would be 
heat. 
Thereafter, the Maulana from different angles 
explained that the existence is a quality which is 
linked with everything of the universe but this quality 
of existence is auxilliary and not self productive. It 
is conferred by others. Therefore, the quality of 
existence must have a source and a Creator. Where there 
is a quality of existence is not conferred by others. 
He would be the real Creator because the quality of 
existence can't be separated from Him. Contrary to the 
entire universe. His existence is not from others 
because, with this, the quality of existence would 
disappear. Therefore, invariably oneness of God has to 
be admitted because the quality of existence is 
possessed by HIM alone. HE is one and there is none to 
share in HIS quality. This is Wahdat-ul-Wajud. 
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There are some sufis who see the existence of 
Creator and His quality with HIS Creations. It is why 
the Sufis out of reverence and love say "wherever 1 see, 
it is You and only You" . But Maulana Qasim does not 
consider it correct. But at the same time he avoids to 
criticise the views of the Sufis. 
SAMA-I-MAITTA: On the issue of Sama-i-Mauta, Maulana 
Qasim believed that it was possible. He cites the Hadis, 
"to offer Salam (Salutation) while passing though the 
graves". Then he says that had it not been possible to 
hear (by the dead) then this act could have been 
futile. Thus from the Prophet's saying it may be 
admitted that, "Sama-i-Mauta is possible". 
Maulana Qasim then explains the kinds of sounds. 
According to him one type of sound is that which is 
audible to everyone without efforts and then there are 
some sounds which require concentration and this 
depends upon the loudness and weakness of the sounds 
itself. 
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Secondly he argues that the life of the soul and 
quality of life, are those qualities which depend upon 
life itself; such as hearing and seeing, are real and 
personal, that these qualities animate from the soul and 
in this world of reasons for him are self created. The 
life of body and quality are auxilliary. They come from 
the soul. Therefore, as long as the soul is in the body, 
the power of hearing and seeing etc works and when the 
soul leaves the body and these power cease because they 
were linked with the soul. However, since in the soul 
these powers were self created, therefore, all these 
qualities continue to live despite destruction of the 
body. Therefore, hearing of the soul is possible. 
The Maulana further explains that how living 
persons hear. It is the air which carries the sound 
through the waves and these waves come to the ear. If 
any person cries in a closed room then a person standing 
at a distance can't hear it because the waves created 
by the air had no way to go out due to the closure of 
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the room. Maulana Qasim gives numerous examples to 
explain his point of view about the possibility of 
Sama-i-Mauta. 
Apart from MaJctubat-i-Qasmia, there is another 
collection of letters published under the title, Fayyuz-
i-Qasmia. This collction has fifteen letters covering 
fifty six printed pages and published by Kutubichana-i-
Qasmia, Deoband. 
Some of these letters are in fact in themselves 
a complete article in which scholarly discussion have 
been made on various religious issues. Of the fifteen 
letters, six are in Urdu and the remaining nine are 
written in Persian language. A perusal of these letters 
indicate that at that time Shia-Sunni disputes were 
agitating the mind of Sunni Muslims in North India. It 
may also be inferred from the content of the letters and 
the queries made therein, that considerable Shi'i 
influence were spreading. Most of the letters written 
were seeking knoweledge about the Shi'i faith and 
related issues. Therefore, in these letters, the 
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discussion are confined to the Shi'i faith. Strangely, 
none of the letters, indicate the name and addresses of 
the letter writers nor there is any mention of date, 
year and place from where these letters were written. 
Had these details been available, the importance might 
have increased many fold. It seems that the editor of 
these letters has not paid any attention to collect 
these information. Thus these anamolies exist 
specially in absence of any note to clarify the 
position by the editor. 
The first letter published in 'Fayyuz-i-Qasmia' 
is from a person who has raised questions like-
a. Whether Shias are Muslims? 
b. Marriage with the Shia women is permissible or 
not. 
c. Slaughter of animals by the Shias is eatable or 
not. 
Responding to the questions Maulana Qasim 
Nanautvi said that some of their (Shias) belief 
indicate that they are Muslims but some of their ideas 
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and faith also indicate that they are the followers of 
some other religion. Quoting Hazrat Ali's treatment to 
the Khwarjites on the ground of their faith and 
launching a jihad against them, the Maulana infers that 
they (Khwarjites) were not Muslims, but when their 
women and children were captured then Hazrat Ali did not 
allow to make them slaves nor allowed their sale and 
purchase. He also did not distribute them among the 
crusaders (Mujahidin) like the 'Maal-i-Ghanimat' 
(booty) . In case they were kafirs (non-believers) then 
whey he did not allow their women and children as 
female slaves (laundi) and male slaves; and if they 
were Muslims then why did Hazrat Ali initiated jihad 
against them. Thus Maulana Qasim infers that Hazrat Ali 
treated the Khwarjites on some issues in the category of 
Kafirs (non believers) and it is why he launched a jihad 
against them. On certain counts he considered them 
Muslims that is why he did not allow their women and 
children to be made slaves. Thus Maulana Qasim concludes 
that Shias also fall in the same category. 
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In another letter responding to one of the 
queries by the inquirer in regard to visiting the 
graves, Maulana Qasim wrote that the visiting of graves 
is Sunnat. Citing Prophet Mohairanad, Maulana said that 
Prophet Mohammad had directed to remember death and 
advised the Muslims that the world is not permanent. In 
order to remind the Muslims of these realities the 
Prophet had directed them to visit the graves but the 
Prophet forbade the women with great emphasis not to 
visit the graves, and this is undisputable. If any body 
questions that when men are allowed to visit the graves 
then why women have been made exception, then such 
question indicates weakness of Iman (belief) in view of 
Prophet Mohammad's clear statement. 
Maulana Qasim clarified the evils of women 
visiting graves. He said that women's visit to the 
graves would bring more harm and less advantage. They 
(women) become prey to superstitions and idolatrous 
feelings and are quite prone to innovations and other 
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evils. As has been said about the wine that it is more 
harmful than advantageous, similarly the somen can't be 
allowed to visit the graves. At the end of the letter 
Maulana Qasim wrote that he was not a Mufti (interpreter 
of Shariat) therefore, he could not say anything which 
may be not real and so, whatever he has written are 
purely his views. 
In another letter Maulana Qasim has refered to 
his discussions with a Shia mujtabid's claim. During the 
discussions there were questions raised about fidak, 
ghanimat and fai. In another letter he had attempted to 
clarify some of the doubts raised by the shias 
In another letter written in Urdu, the letter 
writer has cited on the superiority of the persons who 
weep on Hazrat Husain, and he cites the Quranic verse^ *" 
in favour of his arguement. Maulana Qasim in its reply 
1. See, A. Yusuf Ali, The Holy Quran (25:29) , Text, 
Translation and Commentary, USA, 1993, p. 1348. 
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said that the ayat had been revealed about the kafirs 
and it had no relevance with the Shias. He therefore, 
condemns that such interpretation by the Shia's exposes 
their poor arguments and religious belief. 
The letter writer has further inquired about the 
incident of Karbala pointing out that some of the sunni 
ulama refer to the Karbala tragedey in their speeches 
where as some of them strongly oppose it. Thereafter, 
the inquirers seeks clarification as to who is right 
and who is wrong. Responding to the qeustions, Maulana 
Qasim wrote that every diet and every medicine had 
several properites and influences. For some ailment a 
Unani Physician suggests a medicine whereas the other 
Unani physician forbids the use of the same. This does 
not indicate the differences of opinion, it is rather a 
case of different diagnosis and use of medicine. 
Similarly, those who refer to the incident of Karbala 
they intend to provoke the sentiments of the Muslims to 
prepare them to sacrifice their lives like Hazrat 
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Husain for a cause which he considered to be right. 
Similarly, the Muslims for their rights, protection and 
existence of Islam, should always be prepared to give 
sacrifices. Since their (Sunni ulawa) intentions are 
right, so, they are also right. Those who forbid to do 
so have their own considerations. The reason is that the 
Shias have invented thousand false and untrue stories 
and added to this true incident which leads to 
maligning other companions of Prophet Mohammad. 
Consequently, wrong perception develop about them which 
is extremely dangerous for the Iwan (belief) . 
Therefore, who recites Karbala's incident, being unaware 
of correct and incorrect traditions, falls into the trap 
of committing sins. It is why some of the Sunni ulama 
forbid to its recitation. This does not indicate that 
the Sunni ulama had different opinion rather both groups 
have two different considerations and both are correct 
in their views. 
The Sunnis regard Hazrat Husain as their leader 
(Muqtada) and consider that, love for him is a part of 
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iman (belief) and are happy for his success. The success 
of Hazrat Husain is that sacrificing his life in the 
path of Allah, he obtained the position of martyrdom 
(shahadat) and a high position in the heaven. This is 
a matter of happiness for a true believer. To weep on 
the incident of Karbala which is the way of Shias, is 
not indicative of their love with Hazrat Husain but 
enmity that after attaining such a high position in the 
heaven, they are not happy and weep. 
The fourth letter of this collection is also 
about doubts raised by the Shias. This letter is in 
Persian and covers sixteen pages. This letter raises 
question about Zulfiqar (name of the sword of Hazrat 
Ali). The writer has raised question about Zulfiqar as 
the story normally is believed by the Shias about it. 
The letter also refers to another tradition of the 
Shias that the first three Caliphs can't go to Paradise 
without the recommendation of Hazrat Ali. The third 
question refers to that the first Caliph committed an 
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atrocity on Hazrat Fatima despite her demand for 
inheritance of land etc. whereas she was the real 
successor; it is why, she became unhappy and confined 
herself to the house and abandoned meeting others. The 
fourth question refers to the tradition and the letter 
writer interpreted on the basis of this tradition that 
after the Prophet Mohammad, Hazrat Ali was to be his 
successor. 
Maulana Qasim throws light in detail on all 
these issues in his answers. He wrote that the Prophet 
had said in the presence of Hazrat Abu Baker that his 
belongings should be distributed as Sadqa. Secondly as 
the Prophet Mohammad is still alive therefore, the 
question of succession does not arise. After becoming 
JChalifa, Hazrat Abu Baker distributed the belongings of 
the Prophet Mohammad among the people by way of sacred 
relics. Prophet Mohammad's favourite sword, Zulfiqar 
which had been obtained in a battle was also one of 
the belongings of the Prophet. Hazrat Abu Baker gave 
this sword to Hazrat Ali which passed on one after 
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another down to Hazrat Imam Zainul Abidin. This is 
proved by the traditions, thereafter, what happened to 
this, history is silent. Whatever shias say, apart from 
this, is nothing but nonsense. 
RECOMMENDATION OF AHL-I-BAIT: The belief that the first 
three Caliphs can not attain paradise without the 
intercession of Ahl-i-Bait has been disputed by Maulana 
Qasira on the grounds that those about whom Prophet 
Mohammad had already predicted for paradise need no 
intercession. Apart from this Quran itself at many 
places predicts paradise for those who struggle for 
religion, hard work, sacrifices and faithfulness and of 
course, the first three Caliphs are among them. Then 
he cites the Quranic ayat to prove his argument^. 
Thirdly on the question of demand made by Hazrat Fatima 
for inheritance, Maulana Qasim argues that the demand is 
not correct because this question only arises if one 
2. A. Yusuf Ali, The Holy Quran (10:20,21,22), p 444. 
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considers Prophet Mohammad as a dead, and a lifeless 
person. Maulana Qasim says that Prophet Mohammad is 
alive and one of the wrong faith of Shias is that they 
regard Prophet as dead and raise the question of 
inheritance. 
y _ / 
On the question of ^~h^i:^}>'^.^i;r. 
(tr.) "Regard them friends, who regards Ali as their 
frind". Maulana Qasim wrote that, here, Maula has been 
used in the sense of Wali that is friend. Therefore, 
Wali are called those persons who regard Allah as friend 
and Allah also regard them similarly. In the sense of 
Wali and Maula which are interpreted as Waali that is 
ruler and hakim, or one who possess power then the 
meaning would be that he is hakim on Allah-God forbid! 
The meaning is interpretable from one of the 
sayings of the Prophet which says that, "0! God: 0! 
Allah: . regard them friends who regard Ali as their 
friends and be enmical to those who are enmical to 
Ali." If Shias' interpretation is taken then this 
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sentence could carry the meaning "0! Allah, rule on 
those who rule on Ali "Then Maulana Qasim concludes that 
Shias are unaware of their reference to the context and 
spread disinformation. Then Maulana Qasim refers to the 
background of the incident which led to the Prophet to 
say, (tr.)"(0! Allah!, Regard them friends, who regards 
Ali as their f reind", in order to remove 
misunderstanding of the followers of a campaign against 
Hazrat Ali. On that occasion the Prophet had said which 
indicates that to love Hazrat Ali is to love the 
Prophet. This sentence has nothing to do with the 
succession or Khilafat. 
In this discussion perhaps the letter writer had 
referred to 'Imam Ghazali's book 5iyar-uI-AIa7iiin. 
Maulana Qasim wrote that he had no knowledge about Imam 
Ghazali's that book.. He however, indicated his suspicion 
that the Shias might have fabricated this book and 
attributed it to Imam Ghazali. He however, argued that 
if Imam Ghazali had written anything against the faith 
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of Sunni then he might have committed a mistake as he 
was not immune from committing mistakes like the Imam 
of Shias. 
The letter writer has also sought clarification 
on the allegation that Hazrat Umar did not even 
remember, Sura-i-Baqra at Mecca. Maulana Qasim wrote 
that the objection was devoid of wisdom as Sura-i-Baqra 
was not revealed at Mecca. It was revealed at Madina. In 
the beginning of the Sura-i-Baqra, the word Madina 
appears, the Shias should see it. They should also see 
internal evidence as this Sura orders for jihad, Hajj 
and Fastings have been mentioned and also these became a 
farz in Madina. 
The fifth letter published in Fayyuz-i-Qasmia, 
relates to the issue of fidak. This letter is spreading 
in three big folios where Maulana Qasim has discussed 
over the issue in a scholarly way. In the conclusion of 
the letter the Maulana says that Hazrat Abu Baker did 
not give Hazrat Fatima the Fidak land on certain such 
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reasons which were not understood at that time by Ahl-i-
Bait. Whereas Hazrat Abu Baker's attitude was in 
accordance with the intentions and instructions of 
Prophet Mohammad. 
The sixth letter refers to the holding of Friday 
Prayer in the villages where an amir is not available to 
lead the people, because, for the Friday prayers there 
is a condition of Khutba which is delivered by an amir 
who can only be found in town or city. However, Maulana 
Qasim concedes that whatever he has written is based 
upon his own interpretation saying that neither he was a 
Qazi nor Mufti, Imam, Faqih to make an ijtihad or 
innovation so that people could follow my advices. 
The seventh and eighth letter of Maulana 
Qasim's collection refers to about the Shaikh and some 
other religious persons and their directives. However, 
ninth and tenth letters are of considerable interest. 
The ninth letter, is addressed to Nasrullah Khan, 
is in Urdu. In this letter the question about the 
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belief and disbelief (Kuf r-o-Iman) of Yazid has been 
answered. In this connection he wrote his opinion that 
a kafir is only that person about whom Allah and His 
Prophet has mentioned as Kafir. Further he explains 
that if a person has committed kufr or uttered such 
words which leads to his kufr are continuous, the 
tradtions confirm of the person's activities like a 
kafir. There is no mention of Yazid in Quran and hadis. 
It is known that Hazrat Imam Husain's family and 
companions suffered at his hand. If any one who committs 
disrespect to the Prophet and sincerely repents then he 
would become a Musalman. During the period of the 
Prophet Mohammad many had committed many great sins but 
when they sincerely repented they became a true Muslim 
and attained high positions. Those sins which are 
conneted with Allah, if the man repents it sincerely, he 
would become a Musalman. On this principle a decision 
over the kufr and Iman of Yazid should be taken. 
In the tenth letter which covers more than five 
full folios is also like a detailed article where a 
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discussion has been made on the sacrifices made before 
the idols. Maulana Qasim argues that if the means are 
illegitimate then the outcome would become 
illegitimate. However, if the means are permissible and 
fair then the earning would be fair, permissible and 
halal. He further argues that if there is an unbeliever, 
Hindu or Christian, and he offers something in the name 
of Allah and God and gives it to a Hindu or Muslim then 
that offering can't be regarded as harain. If the 
offering is for any object except Allah then his 
offering would be haram and unclean. 
Letter numbers 11, 12, 13, 14 and 15 refer to 
the Qirat in Namaz, Sunnat and Bid'at, Masla-i-Ghaib, 
perception of Shaikh and Nafs. 
Maulana Qasim has argued providing exmaples in 
a logical way about all these in these letters and tries 
to convince the inquirer about these issues. 
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The fourth book of Maulana Qasim has been 
published under the title, 'Lataif-i-Qasmi'. This is 
also a collection of letters which spreads on 28 folios 
containing nine letters. One of the letter is of Maulana 
Rashid Ahmad of Gangoh. The other eight letters are of 
Maulana Qasim. One of these letters which is longest is 
regarding Friday Prayer which has already been 
discussed earlier. Maulana Qasim has also written a 
small treatise under the title, 'Tasfiat-ul-Aqaid' . 
This treatise had historic background. Once Mohammad 
Arif of Ambeth happened to meet Maulana Qasim. This was 
the time when Imdad Ali, Deputy Collector and Ali 
Bakhsh, Judge of Gorakhpur had initiated a tirade 
against Syed Ahmad Khan. They had obtained fatwa, from 
Maulana Abdul Hai of Farangi Mahal, and Mufti Saadullah 
of Moradabad regarding Syed Ahmad as a heretic. This 
fatwa had also been endorsed by the ulama of Saharanpur 
and had been circulated throughout the country which had 
created a storm against Sir Syed Ahmad. Mohammad Arif in 
his meeting with Maulana Qasim inquired about this and 
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had a conversation about Sir Syed. By and large the 
conversation was sympathetic towards Sir Syed and both 
were unhappy over the prevailing situation. They were 
thinking to persuade Sir Syed so that he could change 
his attitude so that other could not create mischief 
suggesting that beliefs which are being attributed 
towards Syed Ahmad should be avoided to stop further 
criticism. Unfortunately, this conversation made 
Mohammad Arif to understand that Maulana Qasim intends 
to meet Sir Syed. Since Sir Syed knew Mohammad Arif he 
wrote back in a sarcastic way. One of the paragraph of 
the letter says, "The kind attention which the elders 
of Saharanpur have paid to my plight which you have 
mentioned. I sincerely thank that if Maulvi Mohammad 
Qasim sahab comes, it would be an honour. I would feel 
honoured to take his shoes but at this time one of the 
couplet of Ghalib strikes me, 
" If my advisor comes to me, he is most welcome. 
But let one make me to understand he comes for what?" 
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Sir Syed explained about his faith in this letter. When 
this letter was delivered to Mohammad Arif he gave it to 
Maulana Yaqub of Deoband, who in turn sent it to 
Maulana Qasim at Meerut, Maulana Qasim in response to 
the faith expressed by Sir Syed wrote back on the same 
letter to Mohammad Arif praising Sir Syed Ahmad Khan for 
his ambitions and concern for Islam. However, after a 
few lines he expressed sadness about the faiths 
expressed by Sir Syed. In this treatise there is a 
letter directly written to Sir Syed which mainly refers 
to Sir Syed's interpretation of science and his doubts 
about Quran and hadis which deals with the earth and 
heaven. Maulana Qasim gave a detailed answer. His main 
argument was that science is the name of continuity, 
experiments and observations. Every later experiment 
either rejects the earlier experiment or bring forth new 
result. Therefore, Maulana Qasim argued, it (science) 
should not be taken as a whole truth as last word. He 
further argues that differences of views among 
scientist is not a secret. It is not necessary that the 
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views which have been formed today would not be proved 
wrong tomorrow. Therefore, to believe in the scientific 
results like Quran and hadis is not necessary. 
Apart from this there are some other treatise 
and books written by Maulana Qasim such as Asrar-i-
Qurani (Secrets of Quran) , AI-Hag-uI-Sarih (regarding 
the Taraveeh prayers), Tauseeq-ul-Kalam which deals with 
the Qirat in Namaz, Intesar-ul-Islam which is mainly an 
answer to the questions and criticism raised by 
Dayanand Saraswati on various issues. Treatise like 
Barahin-i-Qasmia (jawab Turki-b-Turki) which is also in 
response to the Arya Samajists criticism to Islam and 
Muslims. Maulana Qasim Nanautvi also wrote a book under 
the title, Qijbia Numa consisting of 104 folios. In this 
book, Maulana Qasim has attempted to prove that Musalman 
does not bow before everyone except Allah. He can not 
een conceive of worshipping any one else except Allah. 
In this connection he has collected numerous examples 
from the daily life based upon his experiences and 
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observations. The book was written with an object to 
repudiate the allegations that Muslims are also 
idolators. 
Maulana Qasim under a constant attack by a 
section of the Indian community that the practice of meat 
eating was the quality of beast, wrote a book entitled, 
Tohfa-i-Lahmiya. He has explained in this book that God 
has created the teeth, intestine and the jaws of the man 
in such a way which is suitable for meat eating. 
Perhaps intention of the Creator by making such a 
constitution of the man is that whatever delicious and 
palatable meat of animal has been created, is for the 
consumption of human being. To live on vegtables is the 
quality of animals. From medical point of view he 
attempts to prove that throughout the world, nations 
take meat except the Hindus in India. Had it been 
contrary to the nature, nations all over the world 
would not have adopted meat as their diet. 
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Another book written by Maulana Qasim under the 
title, Hujjat-ul-Islam, is in response to the criticism 
of Arya Samajists maligning them on various issues. All 
these books were published and circulated throughout 
India to keep the ula^ na to remain in readiness to 
counter attacks on Islam and Mulims. 
Hadiyat-ul-Shia is another book which was 
written to repudiate the Shi'i propaganda against the 
three caliphs. Apart from this there were Tagreer-dil-
Pazeer, Tahzirun-Naas, Aab-i-Hiyat which deals wih many 
religious issues. 
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CHAPTER - V 
CONCLUSION 
Maulana Qasim' s work as would be seen from the 
preceeding pages would reveal that Maulana's energies 
were largely wasted on religious debates. Therefore, the 
Maulana could not concentrate on utilising his 
intelligence and scholarship fully for providing a 
leadership to the disorganised and leaderless Muslim 
community after 1857. This was an unfortunate situation 
as Maulana Qasim possessed Godgifted qualities, 
ability, intelligence and scholarly bent of mind, and 
command over Islamic history. His leadership and 
guidance to the Muslim Community could have been a 
great asset at a crucial juncture of post rebellion 
era, had he not been unnecessarily trapped by the 
British Diplomacy. The British diplomacy, in the post 
rebellion era, centered round to preserve and protect 
the British interest in India. The British had already 
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l o s t United S ta tes of America in 1776, t h e i r prized 
colony. After t h i s loss , they had captured India by 
d e c e i t and f raud . I t was I n d i a which was l a r g e l y 
s u s t a i n i n g the B r i t i s h economy.-^ During the 
19th century India was a large expor ter of raw material 
t o B r i t a i n and provided man power t o o the r B r i t i s h 
colony e i t h e r as labourers or m i l i t a r y personnel . The 
r e b e l l i o n of 1857 had posed a t h r e a t to B r i t i s h 
i n t e r e s t s , consequently, the B r i t i s h i n t e r e s t had been 
to keep Indian divided in the name of r e l i g ion . This 
pol icy n a t u r a l l y was vigorously pursued a f te r 1857, 
through two main channels. F i r s t , the debates between 
Muslims and C h r i s t i a n and second ly , deba te s between 
Muslims and Hindus over the s u p e r i o r i t y of t h e i r 
r e l i g i o n s . Maulana Qasim be ing a r e l i g i o u s person, 
i n a d v e r t e n t l y f e l l i n t o the t r a p of the B r i t i s h 
For the d e t a i l s see, Dada Bhai Naoroji, Poverty 
and Un-British Rule in India, Delhi, 1969, 
pp. Introduct ion to X. 
R.C.Dutt, Economic History of India (2 Volumes) , 
Reprint , Delhi, 1990, pp. 284-300. 
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diplomacy unconsciously. He became a champion of Islam 
in defending his faith against the onslaught first by 
the Christians and subsequently by Dayanand Saraswati, 
the founder of the Arya Samaj . Not only that, Maulana 
Qasim's letters and writings make one to infer that the 
activities of the Shia ulaxna, in the post rebellion era 
had also increased. It was perhaps on the behest of the 
British high officials to create disunity among the 
Muslims. Although the Shia's activity was not at that 
extent as was that of the Christians and Arya Samajists. 
However, the trick worked, and Shia-Sunni question 
assumed a new dimension in India for which Akbar 
Allahabadi lamented sarcastically, 
" The war between the Shias and Sunnis is in full swing 
It has honoured the names of the Char-yars and the Panj tan 
What honours will you obtain out of these actions in Heaven 
When on this earth, you have become the slaves of others" . 
The matter did not come to an end here. The 
Ahmadiya and non-Ahmadiya issues among the Muslims and 
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the split among the Sunni Muslims into two distinct 
groups (Deobandis - Barelvis) may also be attributed to 
the offshoots of the British diplomacy. Maulana Qasim 
died fairly at young age. Had he lived long, he might 
have broadened his orthodoxy to the liberal outlook 
which is ordained in the Quranic verses: 
(i) "Let there be no compulsion in religion", 
(Bagra-3 -.256) . 
(ii) "To you be your way, 
And to me, mine"( Kaferon, 30:629). 
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